Cute - HEET- S NE 757 


ISSN 0971-0655 


JOURNAL 
OF 
THE DEPARTMENT 
OF 


MUN PALI 
oy 


VOLUME : EIGHTEEN, 2014 





UNIVERSITY OF CALCUTTA 


ISSN 0971-0655 


JOURNAL OF THE 
DEPARTMENT OF PALI 


Volume : XVIII, 2014 


m 


Editor of this Volume 
saswati Mutsuddy 





UNIVERSITY OF CALCUTTA 


Journal of the Department of Pali 


© University of Calcutta 


Published in India by the Registrar, University of Calcutta 
87/1 College Street, Senate House, Kolkata 700 073 
and Printed by Dr. Aparesh Das, Superintendent, 
C.U. Press, 48, Hazra Road, Kolkata 700 019. 


Price: 200.00 only 


Reg. No. 2744B 


Okeke 


EDITOR'S NOTE 


The Department of Pali University of Calcutta is pleased to publish the XVIIIth 
Volume of the Journal of the Department of Pali. The previous volume [Volume 
XVII] was the Commemoration Volume of 125th Birth Anniversary Celebration 
of Prof. B.M. Barua. The Department initiated the 125th Birth Anniversary 
Celebration of Prof. B.M. Barua last year on and from 31st December 2013 
which will be concluded this year. 


This volume begins with a Report on the recent activities of the Department 
followed by various research articles authored by distinguished scholars from 
different fields of academia 


Ven. Dr. Varasambodhi Thera, "Dr. Beni Madhab Barna: A Doyen 
Buddhist Scholarship (31st December 1888-23rd March 1948)" which is the brief 
biographical sketch of Dr. B,M. Barua. 


Prof. Bimalendra Kumar, “Prof. Benimadhab Barua and Interpretation of 
Buddhism" is a work on documentation of various academic activities in Bengal 
on Prof.Barua and anthology of Barua's interpretation on Buddhism which has 
been focused in his research works. 


Prof. Dipak Kumar Barua, The Concept of Dhamma as Reflected in 
Applied Buddhism, focuses on the interpretation and application of Pali word 
‘Dhamma’ as reflected in Pali literature and Asokan inscription. 


Prof. J. Sitaramamma, “The Historical and the Philosophical Significance 
of the Caityaka Sect of Buddhists”, expresses the importance of Caityakas as a 
branch of Mahdsanghika school, its interpretation by different scholars along 
with evidences and definition Caityakas by their principles and practices 
transformed a simple code of morals into a picturesque religion which could 
satisfy the religious sentiments of common people and cleared the way for the 
emergence of Mahayanism. 

Dr. Ramesh Prasad, “Ayatana in Early Buddhism” explains the term 
Ayatana as a multi-significant meanings in different contexts as observed in Pali 
literature. | 


Dr. Saheli Das, “Hair (kesa) as Depicted in Visuddhimagga" deals with the 
several references of hair in Pali literature mostly focusing on Visuddhimagga. 
It also describes the repulsive characters of hairs (kesa) as found in literature. 

Sanjib Kumar Das, "New Dimensions of Buddhist Literature (other than 
Pali) for understanding Buddhism" explains Buddhism as philosophy along with 
literary sources from other than Pali literature. Also it explains the necessity 
of understanding Buddhist literature. 


Dr. Bandana Mukhopadhyay (Bhattacharyya), "Tibetan Study Materials in 
the Asiatic Society with Special Reference to Atisa" 1s a documentation of 
Tibetan study materials of Atisa Dipankar Srijnan in the Asiatic Society, 
Berngal.The paper enlisted various works of Atisha. 

Dr. Rinchin Phuntsok, "Contribution of Pali in Tibetan Literature" 
describes the unjust treatment to Pali literature as well as contribution of Pali 
in Tibetan literature. 


Dr. Aiswarya Biswas wrote on "Role of Bhànakas for Preservation of 
Pali".It describes the importance of Bhanakas' in Pali literature along with its 
present status in Theravada tradition. 

Dr. Anita Banerjee, “A Comparative Study of Pali and Ardhamagadhr” it 
based on linguistics approach to study of Pali and Ardhamagadhi language with 
special emphasis on treatment of some conjunct consonants with lot of examples. 

Dr. Chittaranjan Patra, "Indian Museum:Buddhist Art Displayed" is the 
documentation of materials preserved in the Indian Meuseum, Kolkata. 

Prof. Satyajit Layek, “Intellectualism versus Spiritualism: An Appraisal” 
deals with the philosophical conception of Intellectualism and Spiritualism. 

Sudipta Barua’s “Morality and Mankind in Buddhism” is based on Pali 
literature and its expressions on morality and mankind. 


Dr. Gyana Ratna, “Buddhist Meditation: An Anthology of the Pali 


Canonical Texts” consists of various interpretations of Buddhist meditation as 
found in Buddhist literature. 


Dr. Niru Barua and Ratna rani Das, বৌদ্ধ জাতক সাহিত্যে নৈতিকতা the Bengali 
article based on Jataka.The term morality is described in the light of Jataka. 


Prof. Bela Bhattacharya, “Buddhist Meditation—An Odyssey” is based on 
meditation of Buddhism. 


Dr. Hemendu Bikash Chowdhury, “Rabindra manane Buddha”, the Bengali 
article based on writings of Rabindranath Tagore on Buddha. 


Dr. Jayanti Chatterjee, "Importance of Atthasalinr"—as an introduction 
to the Pali Tipitaka is based on the detail information of Atthasalini. 


Dr. Sumanpal Bhikkhu, the Conscious Vijfianam and its nature in 
Buddhism, is based on the discussion of the concept of vififiana in Buddhism. 


We would like to express our heartfelt gratitude to Prof. Suranjan Das, 
Hon'ble Vice Chancellor, Prof. Dhrubajyoti Chattopadhyay, Hon'ble Pro- 
Vice-Chancellor for Academic Affairs, Prof. Sonali Chakravarti Banerjee, Pro- 
Vice-Chancellor Business Affairs and Finance, Prof. Basab Chaudhury, 
. Hon'ble Registrar, and also Prof. Samir Kumar Das, Dean, Faculty of Arts, 


Dr. Soumitra Sarkar, University Librarian, Dr. Harisadhan Ghosh, Finance 
Officer, Dr. Shyamal Kumar Sarkar, Development and Planning Officer 
(Acting), Dr. Aparesh Das, Superintendent, Calcutta University Press for their 
sincere help and encouragement for the publication of this Volume and the 
entire programme in general. 

We further convey our sincere thanks to Prof. Satyesh Chandra Pakrashi, 
Prof. Dipak Kumar Barua, Dr. Binayendranath Chowdhury, Dr. Sukomol 
Chowdhury, Dr. Sadhan Chandra Sarkar, Prof. Bela Bhattacharya, Prof. 
Manikuntala Haldar (Dey), Dr. Jayanti Chatterjee, Dr. Aiswarya Biswas, Dr. 
Subhra Barua, Dr. Sujit Kumar Barua, Dr. Arindam Bhattacharyya, Sri Sanjoy 
Chandra, Dr. Sumanpal Bhikkhu, Smt. Krishna Roy Bhattacharyya, Smt. 
Piyanka Paul, Sri Hari Talukdar and many others who have contributed with 
their invaluable support to make this Volume a reality. 


Department of Pali, University of Calcutta: A Report on 
its Recent Activities 


It is indeed great pleasure to present a Report of the Department of Pali, 
University of Calcutta as far as practicable. The Department has touched its 
high status like—the instrument—for the conservation of knowledge, for the 
discovery of knowledge, for the distribution of knowledge, for the application 
of knowledge, and—for the creation of knowledge-makers with the entire 
support of its teachers, students, office bearers and well-wishers. I would like 
to thanks the entire Pali family for being its togetherness. The chronological 
report is as follows : 

One day National seminar to celebrate the Buddha Purnima, on 31st May, 
2013 ; 

The Department has organised a one day National Seminar on “Pali 
sahitya O Bauddha Sanskriti—Prasangikata". The Program was organised 
to celebrate Buddha Purnima on 31st May, 2013 at 11.30 Pm. The whole day 
program was celebrated at Chandramukhi Kadambini Hall,Central Library, 
University of Calcutta.The welcome address was delivered by Dr. Saswati 
Mutsuddy, Head of the Department of Pali. The dignitaries present in the 
program were Prof. Dhrubajyoti Chattopadhyay, Pro-Vice-Chancellor 
Academic; Prof. Mamata Ray, Pro-Vice-Chancellor for Business Affairs and 
Finance; Prof. Basab Chaudhury, Registrar, Prof. Suniti Kumar Pathak. Vote 
of thanks was delivered by Dr. Jayanti Chatterjee. Our distinguished speakers 
were Ven. Dr. Bodhipal Bhikkhu, Swami Narasimhananda. Research 
students like Smt. Basudha Bose, Sri Suman Chatterjee, Smt. Swarupa 
Charan, Smt. Rumki Mandol, Smt. Chandita Sinha, Smt. Jayoiita Raha also 
presented their papers. The cultural Program was presented by the students 
of our Department. 

One Day lecture on 20th September, 2013 in the Department of Pali. 

Prof. Sanghsen Singh, Department of Buddhist Studies, University of 
Delhi and Prof Suniti Kumar Pathak, Ex-Prof. Department of Tibetan 
Studies, Viswabharati University, Shantiniketan delivered Special Lectures 
on *Fundamental Buddhism" on 20th September, 2013 at the Department 
of Pali. | 

Three days International Conference from 31st December 2013—2nd 
January 2014 to commemorate the 125th Birth Anniversary of Prof. B.M. 
Barua 

The Department of Pali, University of Calcutta also successfully organised 
a Three days International Conference from 31st December 2013-2nd January 


2014 to commemorate the 125th Birth Anniversary of Prof. B.M. Barua in 
association with the Federation of Bengali Buddhists Association, Kolkata; 
the Bengal Buddhist. Association, Kolkata, and the Mahabodhi Society of 
India, Kolkata. The program was inaugurated by Dr. Upendra Nath Biswas, 
Hon'ble Minister-in-Charge, Backward Classes Welfare Dept., Government 
of West Bengal; welcome address was delivered by Dr. Saswati Mutsuddy, 
Head, Department of Pali, University of Calcutta; key-note address was 
delivered by Prof. Dipak Kumar Barua, Ex-Director, Nava Nalanda & Ex- 
Dean, University of Calcutta; Our Guests of Honour: Prof. Basab Chaudhuri, 
Registrar, University of Calcutta, Prof. Satyes Chandra Pakrashi, Ex-Director, 
LI.C.B, Jadavpur, Prof. Triratna N. Manandhar, Vice Chancellor, Lumbini 
Buddhist University, Nepal, Prof. Suniti Kumar Pathak, Ex-Professor, Visva 
Bharati University, Dr. Brahmanda Pratap Barua, Sri Hemendu Bikas 
Chowdhury also spoke on the occasion and presidential address was delivered 
by Prof. Dhrubajyoti Chattopadhyay, Pro-Vice-Chancellor (Academic Affairs), 
University of Calcutta; vote of thanks was given by Prof. Bela Bhattacharya, 
Professor, Department of Pali, University of Calcutta. Almost 50 scholars from 
India and abroad participated in the conference. Two books were published on 
the Inauguration day—the special issue of the Journal of the Department of Pali 
on Prof. Benimadhab Barua and the abstract book on the theme "Foundations 
of Buddhism as revealed in the Pali literature and following sub-themes" 

1. Buddhism and Aspects of Pali literature. 

2. New dimensions of the Pali literature for understanding Buddhism. 

3. New dimensions of Buddhist literature (other than Pali) for under 

standing Buddhism. 

4. Contemporary interpretations of Pali literatures. 

5. Contemporary interpretations of Buddhism 

One day lecture on 14th February, 2014 in the Deapartment of Pali 

Prof. Angraj Chaudhury, President Award winner and Chief Editor, 
Vipassana Research Institute, Igatpuri delivered a lecture on Pali and 
Buddhism: Relevance in Modern Time in the Department of Pali on 14th 
February, 2014. The entire Program was presided by Prof. Bela Bhattacharya. 

One day seminar on "Contributions of Kripasaran Mahasthavir and 
Anagarika Dharmapala to the Buddhist Cullture and Society" on 23rd May, 
2014 

The Department of Pali, University of Calcutta has successfully organized 
the celebration of 2558th Buddha Jayanti. On that occasion and to commemorate 
the 150th birth anniversary of two Buddhist stalwarts viz. Kripasaran 


Mahasthavir and Anagarika Dharmapal, the Department organised a day long 
seminar on "Contributions of Kripasaran Mahasthavir and Anagarika 
Dharmapala to the Buddhist Cullture and Society" on 23rd May, 2014. The 
key note address was given by Prof. Brahmanda Paratap Barua, Ex director, 
Raja Rammohan Roy Library Foundation, Kolkata. The special orators were 
Ven. P. Sewali Thera, General Secretary, Mahabodhi Society of India, Sri 
Hemendu Bikash Chowdhury, General Secretary, Bengal Buddhist Association, 
Prof. Madhumita Chattopadhyay, Professor. Department of Philosophy and 
Coordinator, Centre for Buddhist Studies (ICPR), Jadavpur University. Dr. Sujit 
Kumar Barua, Deputy Registrar and Controller of Examinations, University 
of Calcutta. Almost 100 people participated on that program. 

A seven days workshop on “Pali for Beginners" from 31st July to 7th 
August 2014 

The Department of Pali Universitry of Calcutta organized a seven days 
workshop on "Pali for Beginners" from 31st July to 7th August 2014. Prof. 
Suranjan Das, Honb'le Vice Chancellor inaugurated the program. The course 
frame was designed by Prof. Satyaranjan Banerjee, Ex-Professor, Department 
of Linguistics, University of Calcutta. Almost 65 candidates participated on 
that program. The other senior teachers were Prof. Suniti Kumar Pathak, Ex- 
Professor, Tibetan Studies, Viswabharati University, Shantiniketan, Dr. 
Sadhan Chandra Sarkar, Ex-Officer Incharge, Sanskrit College, Kolkata and 
Ven. P. Sewali Thera, General Secretary, Mahabodhi Society of India, 
Kolkata. The program coordinator was Dr. Saswati Mutsuddy and Joint- 
Coordinator was Dr. Arindam Bhattacharyya. Dr. Manikuntala Haldar (De), 
Dr. Aiswarya Biswas, Dr. Subhra Barua, Dr. Pele Sarkar, Dr. Susmita 
Chakrabarti, Dr. Piyali Chakraborty, Dr. Saheli Das and Dr. Dipa Das also 
delivered lectures. 

UGC/ASC Sponsored Short-term Course for Senior Faculty Thrust area: 
“Literature and Philosophy in Sanskrit and Pali” from 19th to 27th 
September 2014 Joint Organisers: Departments of Sanskrit and Pali, C.U. 

The Departments of Sanskrit and Pali, C.U. jointly organised a UGC/ASC 
Sponsored Short-term Course for Senior Faculty Thrust area: “Literature and 
Philosophy in Sanskrit and Pali" from 19th to 27th September 2014. Welcome 
address was delivered by Dr. Mau Das Gupta, Head of the Department of 
Sanskrit & Dr. Saswati Mutsuddy, Head of the Department of Pali, University 
of Calcutta. The Presidential address was delivered by Prof. Dipak Kumar 
Barua, Former director, Nava Nalanda Mahavihara; Prof. Bhabani Prasad 
Bhattacharya. Jadabpur University was Chief guest of Inaugural session. Key- 
note address was delivered by Prof. Suniti Kumar Pathak. On the final day, 


Dr. Manikumtala Halder(De) presided as the chairperson on the paper- 
presentation session.The Valedictory Session was held on 27.09.14. The 
program was presided by Prof. Bela Bhattacharya. The Special Guest was 
Prof. Bimalendra Kumar, Department of Pali and Buddhist Studies, Benaras 
Hindu University and the Valedictory address was delivered by Prof. Karuna 
Sindhu Das, former Vice-Chancellor, Rabindra-Bharati University. 

An educational tour from 9th-13th October, 2014, The Department of 
Pali organized an educational tour from Kolkata- Bodhgaya-Sarnath- 
Nalanda-Rajgir-Kolkata from 9th to 13th October 2014 for the past and 
present students of the Department with their family members. The entire 
tour involved an A.C. bus service to and fro and was boarded from University 
of Calcutta (main gate). 40 numbers of students took part on this tour. 

A Seven Days Workshop on "Intermediate Course in Pali" from 15th 
October to 22nd October 2014 

A Seven Days Workshop on "Intermediate Course in Pali" in 
continuation with previous workshop named “Pali for Beginners" was 
organised by the Department from 15th October to 22nd October 2014. Dr. 
Jayanti Chatterjee & more or less all others teachers who were involved 
in the said previous workshop took their classes and delivered lectures. 
Around 40 students who qualified in the previous workshop attended this 
continuum. A third workshop on Advanced course in Pali will be held in 
the coming months. 

Department has formed it’s Alumni Association on October 2014. 

Department of Pali is now preparing to organise a Two Day International 
Seminar on “Revival of Theravada Buddhism in Bengal” to conclude 
the yearlong 125th Birth Anniversary Celebration of Prof. B.M. Barua on 
13th-14th January, 2015. 

After this seminar the Department will organise a workshop on 
Researches and Research Methodology : Pali & Buddhism from 15th January 
to 22nd January 2015. The Course Coordinator will be Prof. Bela 
Bhattacharya and Joint coordinator is Dr. Saswati Mutsuddy. 
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Dr. Beni Madhab Barua: A Doyen Buddhist 
Scholarship (31 December 1888 — 23 March 1948) 


Ven. Varasambodhi Thera 


Dr. B. M. Barua lived for sixty years in this world. During this period, from 
his childhood to.his maturity, he spent about twenty-nine years in attaining 
the brilliant intellectual status with a constant Buddhist mentality, because he 
excelled very well in Pali which is the sole source of Theravada. In course 
of his further study he acquired special knowledge in Sanskrit as well. 


With the primary successes of academic life he proceeded to the London 
University for higher study and research. He was awarded the degree of 
D. Litt. in Pali in 1917. He was the first Asian scholar to have this credibility. 
In pursuit of this academic achievement he was fortunate to have been blessed 
by Ven. Karmayogi Kripasaran and Sir Asutosh Mukhopadhyaya, the Vice- 
Chancellor of the University of Calcutta. From the very beginning he had been 
acquiring excellent grades at the stages of his school and college academic 
career. Whatever he got were the laurels of his personal merit and hard work. 
Having a middle class social background he was free from ostentatious nature. 
He cultivated austerity and moral rectitude and unique academic credibility 
that attracted the attention and blessings of the great men. 


He became a lecturer in 1917, after his brilliant performance as a teacher 
of Pali, he was promoted as the University Professor in 1925 and for the 
remainder years he was the Head of the Department of Pali upto 1946, the 
year of his retirement and he died in 1948 (23 March) with glory and various 
other academic and social benedictions and felicitations. In this way, in course 
of this period of thirty one active years he did not relish the policy of stand 
and stare which is evident from his writings, social and spiritual achievements 
under the banners of his university and Bauddha Dharmankur Sabha (The 
Bengal Buddhist Association) irrespective of his various social and 
philanthropic activisms. 

His writings and contributions to learned journals of his time amounted 
to more than hundred-fifty. In English he wrote about twenty-three books among 
which seventeen were concerned with Buddhistic themes in addition to eighty 
six articles of whom forty-one were on direct Buddhist perspective. In Bengali 
he wrote eight books in addition to twenty-five articles majority of which 
enriched the treasure-trove of Buddhism that percolated to his being the doyen 
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of Buddhist scholarship and it was the highest record of contributions to the 
faculty of Buddhology of his time. 
Among his writings his following books are directly concerned with 
Buddhism: 
1. A Prolegomena to a History of Buddhist Philosophy, University of 
Calcutta, 1918 
2. Prakrit Dhammapada (a critical ed. with translation and notes), jointly 
with Sailendranath Mitra, University of Cacutta, 1921 | 
3. Asoka's Edicts in New Light, University of Calcutta, 1926 
4. Inscriptions of Asoka, Part I (a critical edition of the texts), University 
of Calcutta, 1943. 


5. Inscriptions of Asoka, Part IÍ (translation and notes), University of 
Calcutta, 1945 


6. Asoka and His Inscriptions, New Age Publications, Calcutta, 1946 

7. The Religion of Asoka, Mahabodhi Society of India, Calcutta, 1943 

8. Bharhut Inscriptions (a critical edition with translation and notes), jointly 
with Kumar Gangandada Sinha, University of Calcutta, 1926 

9. Bharhut (Stupa) in Vols. I, II and III, India Research Institute, Calcutta 
(1934-1937) 

10. Gaya and Buddhagaya, Vol. I, Chuckerverty Chatterjee & Co. Ltd., 1931 

11. Gaya and Buddhagaya, Vol. II, Indian Research Institute, Calcutta, 1934 

12. Studies in Buddhism (Essays on Buddhism by Dr. B. M. Barua), Edited 
by Binayendranath Chowdhury, Saraswati Library, Calcutta, 1974. 

13. Ceylon Lectures, Bharati Mahavidyalaya, Calcutta, 1945; reprinted by 
Indian Book Centre, Delhi, 1986. 

14. Hundred years of the University of Calcutta, 1957, (refers to three books: 
1. Chakma Taras from Chittagong hill Tracts, 2. Manuscripts of Dharma 
Samuccaya and Karandavyuha, 3. Burmese Manuscripts of later Pali 
Works). 


In all the above mentioned books he discussed different aspects of 
Buddhism for the first time. No doubt, there were some books concerning 
Buddhism already published before his time, but they were introductory and 
preliminary works on Buddhism. His books on Buddhism were full of freshness 
and well-supplemented by literary sources of Pali. His three volumes on Bharhut 
were deep-rooted and expansive treatment of the Stupa art under the perspectives 
of the Jatakas. In this connection his approach to Buddhistic themes was quite 
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new. He threw light on the significance of various dimensions of trees under 
the shadow of which the previous Buddhas (Vipassi, Sikhi, Kakucchanda, 
Konagamana or Kanakamuni, Kassapa) and Sakya attained Enlightenment. It was 
the unique study of Dr. Barua, because it was a pointer to ecological and 
environmental vision of Buddhism traced in its literature. He also indicated to the 
knowledge of the Buddhist artists who had mentioned the lines in Pali language 
in support of their icons on Bharhut Stupa. Scondly, maximum depictions of 
Jatakas showing some borrowings from the Kathasaritasagar threw light in order 
to attract the attention of the Upasakas and general admirers of Buddhism. Dr. 
Barua threw light on the dream of Mayadevi, Jetavana Vihära, Dasaratha Jataka 
besides showing importance of non-violence and pious life. Thus the significance 
of medallions of Bharhut stupa visualized from the Buddhistic points of view 
should be treated as the extraordinary study of Dr. Barua. 


Dr. Barua's books on Gaya and Buddhagaya in three volumes were 
pioneering ones. They were translated also into Japanese and Burmese 
languages for their comprehension in theses of Theravada. Shrines of 
Buddhagaya, inscriptions on walls, railings, pedestals of Buddhist images etc. 
have been described very clearly by him. We also get systematic account of 
bas-reliefs, images, art and architectures scattered in the premises of the 
Mahabodhi Mahavihara and at other points adjacent to it. Local site museum 
of Buddghagaya is full of iconographic items which had been included in the 
study of Dr. Barua. Early History of the Holy Land virtually forms the title 
of the Vol. I (Bok I) of this book and it furnishes rare pieces of historical 
information of pre-Buddhistic Gaya. This also contains a review of works 
published earlier. His books on Asoka are concerned with the vast aspects 
of Asoka and Buddhism. Combined together these books may by called an 
Encyclopedia of Asokan studies. Any books written afterwards by lovers of 
Asokan study bears the imprints of method, discussion, critical review etc. of 
Dr. Barua;s scholarship. His constant dedication to Buddhist studies as teacher 
is strongly reflected in these volumes on Asoka. Major part of his life-long 
achievements was always meant for the students and research scholars under 
his supervision. The greatrest thing of Dr. Barua's academic life was to the 
best of our knowledge was for the students, marginalized and unprivileged lots 
of society, research scholars etc. Centrality of his scholarship was Buddhism 
which had always been a missionary zeal for him. In course of his Asokan 
studies he observed, with a mere knowledge of the paleography indispensable 
for deciphering and of the dictionary meaning of the words employed was 
not in itself sufficient for either a correct interpretation of the epigraphs or 
a thorough grasp of their importance as historical documents. Further he writes, 
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“A first-hand knowledge of contemporary literature and its language was as 
much a desideratum as the historical training and intellectual equipment for 
a proper assessment of their evidentiary values. In other words, the mere 
epigraphist or the mere linguist was incompetent to fulfill this task." It shows 
that the epigraphic evidence was inseparable from the collective literary 
evidence. This methodology he applied convincingly and successful study of 
the Bharhut stupa and a large number of Buddhistic legends on it. He thoroughly 
used his scholarly faculty in coordinating art, architecture, etc. with literary 
evidences and thus he left a vast legacy of Buddhist scholarship for the posterity. 


His Ceylon Lectures and Studies in Buddhism carry very rare and 
uncultivated themes of Buddhism. Value of his lectures during his stay and 
special teaching career in Ceylon can be assessed in the light of the glorious title 
of Tripitakacarya conferred on him by the Vidyalankar Parivena of Sri Lanka. 
It was due to his mastery over the sources of Buddhistic studies which enabled 
him to this extent of academic honor. His Studies in Buddhism collected and 
edited by the famous scholar of Pali, Binayendranath Chowdhury and published 
in 1974 mark unique gift to this field. His unique article on "Early Buddhsim" is 
not less a synopsis than of a highly standardized research work equivalent to 
a D. Litt. dissertation. Anybody interested in serious study of Buddhism can 
peruse it and can draw the clues to his Buddhistic scholarship. Its notes 
(footnotes) go to the extent of thirty-four in number and not a single note 
' is derived from any published text of secondary nature. In the last footnote 
Dr. Barua writes with confidence of high scholarly pitch that "Following the 
lead given by Mrs. Rhys Davids, some of the English and continental scholars 
have started talking about pre-canonical Buddhism without any reference to the 
Buddha, which is just speaking of a play of Hamlet without the Prince of 
` Denmark in it. One may freely concede that all that is attributed to the Buddha 
in the extant Pali Canon is not precisely the word of the Buddha. But it becomes 
intolerable when, rejecting the whole of the tradition, Mrs. Rhys Davids 
ventures to say a number of things that the Buddha would simply. blush to claim 
as his own." (Dr. B. M. Barua Birth Centenary Commemoration Volume, p. 22) 


His article "The Basic Concept of Buddhism" conveys a message of high- 
degree thought dwelling on Buddhist philosophy, or we may entitle it to be 
the thesis of Buddhism as a whole. It bears fifty references to the basic and 
primary sources in carrying on this essay on the topic mentioned above. It is 
a wholesome and assimilative vision of Dr. Barua on Buddhism, a total 
assessment of this religion leading to a way of life, cultural and social opening. 
In this article lot of Buddhistic terms related with moral and meditative 
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perception are discussed. In a way it is a significant narrative of soul-searching 
and rational analysis of Buddhism. 


These writings enriched the stock of Buddhist studies in a time when very 
few scholars were prepared to plod over in this field with a missionary 
temperament. Irrespective of serious intellectual pursuits in this field, Dr. 
Barua’s role in extra academic field was highly committed. He spent the most 
valuable time on the famous Buddhist journal Jagajjyoti which was the 
product of spiritual vision of Ven. Karmayogi Kripasaran. He served this for 
a long time and contributed many essays on Buddhist philosophy in Bengali. 
His association with several social organizations as a committed and active 
member proves that he was never in favor of being an ivory-tower scholar. 
He helped needy students and research scholars also by giving money in their 
crisis time. This philanthropic spirit of his life did never dry up and he felt 
benefited spiritually. These humanitarian qualities were green grains of 
fulfillment for him. Therefore, we should visit and revisit his treasure-trove 
of Buddhist scholarship in changing perspective of time. 
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Prof. Benimadhab Barua and Interpretation of 
Buddhism 


Bimalendra Kumar 


Prof. Benimadhab Barua was a renowned scholar of Pali and Buddhism. An 
International Committee was constituted in 1988 to celebrate the year-long birth 
centenary of Late Professor Benimadhab Barua. An International Seminar on 
"Buddha's Law of Dependent Origination (Paticcasamuppada): Its History & 
Philosophy" was organized by Professor Benimadhab Barua Birth Centenary 
Celebration Committee at Indian Institute of Chemical Biology, Kolkata from 
November 26-28, 1989. Many delegates from India and abroad participated and 
presented their papers in that seminar. I also participated and presented my paper 
in that seminar. Other centenary celebrations were also organized by the 
institutions in West Bengal. The Asiatic Society, Kolkata instituted a new Senior 
Research Fellowship to commemorate Prof. Benimadhab Barua in the centenary 
year and in his honour but it was termed as "Professor Benimadhab Barua 
Fellowship for Ancient History". The Fellowship as such was advertised in the 
local newspapers of Kolkata on 27.02.1989, wherein its emoluments were given 
as Rs. 3000/- per month plus a contingency grant of Rs.1000/- per annum. Such 
naming of the Senior Research Fellowship by the Asiatic Society was totally 
unjustified and against any academic norm. Professor Bemjmadhab Barua was 
a Professor of Pali in the University of Calcutta and contributed much in the 
field of Pali & Buddhist Studies. Many scholars of Pali & Buddhist Studies 
wrote letters to the then Administrator, Dr. Ashin Das Gupta, Asiatic Society, 
Kolkata to change the nomenclature of Senior Research Fellowship. I also wrote 
a letter to him in this regard. But I received a letter from Shri Ashin Das Gupta, 
who stated “We have left the field for research very wide in the advertisement but 
the selection committee will naturally prefer candidates working in the areas of 
Prof. Barua's interest. We shall not, however, exclude others from consideration. 
This is why the nomenclature should remain what it is." First of all, Prof. 
Heramba Nath Chatterji was selected for this Prof. Benimadhab Barua Senior 
Research Fellowship and later on Prof. Binayendra Nath Chaudhary was selected 
for this. Thus, in this way the scholars of Pali & Buddhist Studies were not 
deprived of this prestigious scholarship. It is privilege for me to participate in 
this 125th Birth Anniversary of Professor Benimadhab Barua and International 
Seminar on this occasion to be organized by the Department of Pali, University 
of Calcutta, Kolkata from December 31, 2013 - January 02, 2014. 
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It was. significant that study of Buddhism started in Europe in the 
nineteenth century. The first chair for the study of Sanskrit in Europe was 
created in 1814 as the College de France in Paris for Antoine-Leonard de Chezy 
(1773-1832). He was succeeded by Eugene Burnouf (1801-1852) who occupied 
the Chair for twenty years (1832-1852). Since Burnouf, many distinguished 
scholars have studied Buddhist scriptures in Pali, Sanskrit, Chinese, Tibetan 
and Mongolian. Buddhist studies have developed into an important branch of 
Orientalism.! It may be said that some sort of Buddhist awakening cropped up 
during the last two centuries in India due to the researches in the field of 
Buddhist Studies. A new band of scholars emerged during this period who 
took up the studies in Buddhist learning and lore. This led to the revival of 
interest in the field of Buddhist Studies and these Buddhist scholars of Bengal 
propagated particular ideas about Buddhism in India. Kolkata became the centre 
of all these scholars for discussions and activities. At the end of the nineteenth 
century and in the beginning of twentieth century, a number of scholars from 
Bengal like Rajendralal Mitra, Sarat Chandra Das, Satish Chandra Vidya- 
bhushan, Hara Prasad Shastri and others became pioneers of Buddhist Studies. 
The Buddhist text Society was established in 1892, and in 1908 the University 
of Calcutta opened a new Department of Pali. A systematic work in the field 
of Pali and Buddhist Studies was started in Bengal. The works of Hara Prasad 
Shastri exploring many Buddhist texts had tremendous impact on the then young 
Indian minds who took up the task with right earnest. The restoration of the 
lost glory of India was mixed up with resurgence of Buddhist religion, culture 
and tradition. Another important person responsible for awakening interest in 
Buddhism in Indian academic circles was Prof. Benimadhab Barua. The 
chapters dealing with Buddhism in his A Prolegomena to a History of Buddhist 
Philosophy, published in the year 1918, his Ceylon Lectures (1945) and the 
publication of History of Pre-Buddhistic Indian Philosophy in 1921 influenced 
many intellectuals. A few Buddhist songs in Bengali composed by Benimadhab 
Barua were sung on the occasion of Vaisakha Purnima celebration at the Maha 
Bodhi Society of India's Sri Dharmarajika Vihara at Kolkata in May 1927. 
This ceremony was a kind of regeneration of Buddhism in India. Beni Madhab 
Barua tried to propagate particular ideas about Buddhism in India by writing 
books on Buddhism and writing hundreds of articles on themes of Buddhist 
philosophy and history to Buddhist art and architecture; participating in the 
Buddhist forums at Kolkata as an activist. Mahabodhi Society of India, Kolkata, 
established by Anagarika Dharmapala was the place of active participation of 
the academicians, members of the legal profession, reputed nationalists and 
scholars from Myanmar, Japan and China. Benimadhab Barua was one of the 
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more prominent participants. In this way Benimadhab Barua was known as 
intellectual, philosopher and activist. In this proposed paper, I will discuss on 
some aspects of interpretation of Buddhism by Professor Benimadhab Barua. 

Professor Benimadhab Barua was a scholar of Pali and reconstructed 
Buddhism on the basis of Pali texts. He dealt with the earliest phase of Buddhism 
and was not interested in its elaboration by various sects after the Asokan period. 
He was in the impression that in order to appreciate the Buddha and His 
teachings, one must acquaint oneself with the contemporary ideas and 
philosophies, beliefs and precepts, rites and rituals, of different religious faiths 
as well as with those which predated and post-dated them. He had never been 
biased by any religious fanatism. He was always guided by a critical outlook 
and fare judgement. He said or wrote nothing which had no corroborative and 
authentic evidences. His bold statement about Buddhism is commendable when 
he said that hundreds of years before Buddha's time movements were in progress 
in Indian thought, which prepared the way for Buddhism, and cannot therefore be 
separated from a sketch of the latter...2 In his publication Prolegomena to a 
History of Buddhist Philosophy, he has discussed so many aspects of Buddhism. 
The causes of decline of Buddhism in India have been a matter of controversy. 
Some scholars such as P. C. Bagachi? and R. C. Mitra* have traced the decline 
of Buddhism from the seventh century A.D. Numerous theories have been put 
forth to explain the decline and disappearance of Buddhism from India. One 
of the factors for decline of Buddhism was the schism in the order and fierce 
disputes among the sectarians and schools of Buddhism.” Buddhism suffered a ` 
great decline owing to the hostile activities of some philosophers of Brahmanical 
thought and preachers of South India. Benimadhab Barua points out that many 
of Sankaracarya's ideas could themselves be seen as originating in Buddhist 
philosophical thinking. Therefore, he considered that it was important to study 
Indian philosophical speculations and systems of thought in terms of inter- 
connectedness for having clear understanding of decline of Buddhism in India. 


Benimadhab Barua discusses another aspect of Buddhism that whether 
Buddhism is a religion or a philosophy. In the last two centuries i.e. the nineteenth 
and twentieth century there was an interest to view Buddhism as a religion. Of 
course, a few independent thinkers such as William J ones, E. Burnouf, Edwin 
Arnold, Max Muller, T.W. Rhys Davids, H. Oldenberg and others had earlier 
recognized the validity of Buddhist thought. These scholars were more interested 
in Buddhism as a point of comparison with Christianity. Barua views Buddhism 
“a distinctive movement of thought realizing itself through different channels. 
The beginning and the end of movement are unknown..."Ó In his book “A History 
of Pre-Buddhistic Indian Philosophy", he summarises the net outcome of his 
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research that hundreds of years before Buddha's time movements were in 
progress in Indian thought, which prepared the way for Buddhism, and cannot 
therefore be separated from a sketch of the latter. One cannot properly understand 
the philosophy of the Buddha if one has no basic knowledge of the pre-Buddhistic 
Indian Philosophy. On the other hand one should not claim that the Buddha 
contributed nothing new to the development of Indian Philosophical thought and 
that whatever he said was nothing but the repetition of what his predecessors 
preached.’ But S. Radhakrishnan says that “the aim of Buddhism is not 
philosophical explanation but scientific description." Benimadhab Barua was of ` 
the view that Buddhism can be understood by following the method of a history 
of philosophy. He wished that Buddhist philosophy should be essentially as a 
part, though an integral part, of Indian Philosophy as a whole. He points out 
that Buddhist philosophy was itself a continuous development and goes on to lay 
out a chronological periodization of its elaboration and spread. Further, he says 
that "Buddhism is a way of truth and a way of life. As a way of truth, it became 
concerned with the thing as it is or the things as they are, and as a way of life, 
its concern was with the thing as it ought to be or the things as they should be, 
i.e. the ideal or ideals of life conformably to the form or forms of truth as stated as 
well as to the nature of reality as discovered." To be intelligible to human 
understanding and effective as guidance to thought and action the form or forms 
of truth must be either philosophical or scientific, logical or psychological. To be 
inspiring to life and appealing to human heart and effective in their diverse 
expressions, the form of the ideal or ideals must be either ethical or aesthetic, 
literary or artistic, social or political, religious or educational, national or 
international.? 

Further, Benimadhab Barua in his lecture on “Role of Buddhism in Indian 
Life and Thought" at the Indian Philosophical Congress at Delhi in 1946 says 
that "Buddhism is not in earlier stage a religion, if there can be no religion 
without a theistic God. If religion is primarily an inner urge to the truth and the 
path of progress and salvation, Buddhism is certainly a religion. If from the 
psychological point of view religion be taken to mean the total reaction of the 
self upon itself and the surrounding world, it is definitely religion. If religion be 
taken to mean a right endeavour of man to rise above himself and the world, 
then, too, it is nothing but a religion. If the word signifies the worship ofa 
deity and a earanagati, in that case, too Buddhism is a religion. Even as stated 
by its founder, Buddhism was a religious movement with its reforming zeal and 
the distinct mission of doing good to the many, bringing happiness and solace 
to many, to both gods and men, to all men.”!° In this way Benimadhab Barua 
modified his earlier stand on religion and suggested that Buddhism was after 
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all both a philosophy and a religion. While Radhakrishnan took religion and 
rationality to be two opposite ends of spectrum, Benimadhab Barua rejected 
this and defined religion as an attempt at unearthing the Truth. Barua found in 
Buddhism something more than a philosophy and a religion for which there 
was no name, for which he himself did not think to come up with a category."! 
Before this lecture at the Indian Philosophical Congress at New Delhi (1947), 
he defined Buddhism in 1937 thus: 


“by Buddhism ig meant a distinct body of culture or a distinct movement 
of civilization with its historical background in the literature, religions and 
philosophies, as well as in the social, educational and other institutions of India. 
This body of culture or movement of civilization has for its vital force an 
inspiration and guidance ever sought to be derived from contemplation of the 
personality, the message, the teaching, the example, and the tradition of a highly 
gifted individual called the Buddha....Thus to contemplate Early Buddhism is 
mainly to consider that vital energy or inherent force of Buddhism in the earlier 
phases of its articulation and development by which various aspects of human 
culture or civilization gradually developed or could develop at all"? 


Thus for Benimadhab Barua, Buddhism was something more than a 
religion or a philosophy, it was a spirit, an entire thought movement, a cultural 
force, a civilization- enhancing historical period. This signals one of Barua's 
primary struggles. He sought again and again to understand Buddhism as either 
a philosophy or religion, as both, as neither, as something else for which he was 
unable to coin a term. He was partly rebelling against disciplinary constraints 
(particularly those pertaining to epistemological designations) that arose from 
his own training in methods and disciplines primarily sourced in the European 
academy. 4 

Besides writing books on Buddhism, Benimadhab Barua also acted as 
an activist or in another way; he was one of the followers of Engaged Buddhism. 
He for the whole life lived as simple life. He also discouraged formal pujas 
and prayers because he felt that true piety lay in active services rather than. 
in contentious prayers. “No religions" he asserted, “has any attraction for me as 
religion, if freedom is not its essence."? He was elected Fellow of the Royal 
Asiatic Society of Bengal and was closely associated with the Bauddha 
Dharmankur Sabha, Kolkata, the Mahabodhi Society of India and Ramkrishna 
Mission. He served as Editor of Jagajjyoti and Viswavani and was founding 
editor of the short lived Buddhist India and slightly longer-lived Indian Culture. 
Throughout his life and career, he was involved not just in the studies related 
with Pali and Buddhism but also with non-government organizations related 
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with Applied Buddhism. He thought that legacies of Buddhism live on its 
various social and religious institutions. As an advocate of revival of Buddhism 
he suggested that Buddhism was indeed a universal religion. In his Presidential 
address, delivered at Bombay on the occasion of Buddha Jayanti on 28th May, 
1934, he said that “Similarly, in thinking about Buddhism as universally 
appealing, one had to give up thinking about sects, texts, and traditions. 
Buddhism as an abstract concept could mean many things to many people and 
admit many different opinions. Buddhism in practice had no place for the 
dogmatist, skeptic or formalist".!ó 
Thus, Benimadhab Barua was undoubtedly the most profound philosopher 
in interpreting the basic concept of Buddhism which enabled in the reformation 
of Buddhism. His writings on Buddhism helped the scholars in giving a new 
direction to Indian philosophy and Buddhist thought. By his activist writings, 
he. tried for a united Buddhist world in which all forms of Buddhist practice 
and belief were acceptable. 
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The Concept of Dhamma as Reflected in Applied 
Buddhism 


Dipak Kumar Barua 


Introduction: 


Gotama (skt. Gautama) Buddha has delivered many discourses which have dearly 
been preserved in the Pali Language and collected by His disciples in the three 
Pitakas or ‘Baskets’ namely, Vinaya, Sutta, Abhidhamma-Pitaka, which contain 
his ideas about mundane life—Both spiritual and practical, or more precisely 
"Buddhism' which, in fact, represent philosophico-spiritual and applied as well 
as practical aspects. Although the Blessed One has highlighted the ethical or 
spiritual perspective of His teachings, especially in the Abhidhamma-Pitaka, in 
other two Pitakas, i.e. Vinaya and Sutta He has addressed to His monk/nun 
disciples and lay worshippers revealing to them some applied or practical aspects 
of His teachings and tenets which represent the modern concept of 'Applied 
Buddhism, i.e. Buddhism’ based on Buddha’s utterances applicable to the daily 
activities of the human beings. Hence the Buddhist concept of Dhamma may 
be discerned from the point of view of 'Applied Buddhism' too. 


The Pali term Dhamma is generaly used as Masculine and rarely as 
Neuter. It is a formation of the Vedic word Dharma or Dharman which is 
constituted like Karman. The word is derived from Vdhr, e.g. dhdreti meaning 
‘to hold, support or that which forms a foundation and upholds’, i.e. constitution. 
The word Dharma is also used as adjective. Its Sanskrit form is Dharma, cp. 
Dhammika and in feminine it would be Dhammi in combination with Katha 
relating to the Dhamma, namely, conversation on questions of ethics, speaking 
about the Dhamma, preaching religious discourse, sermon, e.g. dhammi-kathd. 


Dhamma : Its Definitions and Meanings 


According to Theravada Buddhism the term Dhamma is a multi-faceted one 
which in the expression Manopubbangama dhamma, “Mind is the forerunner of 
(all evil conditions)’, of the Pali Dhammapada (1.1 Yamaka-Vagga) in the sense 
of Kamma (skt. Karma) which signifies cetand, ‘volition’ and types of cetasika, 
‘mental states’ found in any particular kusala, ‘moral’ or akusala, ‘immoral’ 
types of consciousness. In fact, Consciousness or Mind is the forerunner of all 
good and bad mental states. But Cetana is the most important of all mental 
states. It is this Cetand which constitutes Kamma, as Budddha proclaims: 
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cetanahan kammam vadāmi, ‘I declare that Cetand (Volition) is Kamma’. 
Consciousness precedes all actions and seves as prinicial element both in 
performing and assessing deeds. It is the Mind which rules and shapes action. 
Words and Deeds are produced by Consciousness. Likewise the expression: 
so sankhatadhammünaü, ‘who has comprehended the Truth’ (Dhammapada, 
V. 70, Balavagga) or according to the Commentary ‘the Aryas who have 
realized the Four Noble Truths’, for which the term Dhamma stands. 

Further, it is said that, Afia hi labhüpanisá, afifid nibbanagdmini, ‘Verily, 
the Path that leads to worldly gains is one, and the Path which leads to Nibbana 
is quite another (Dhammapada, V. 16. Bàla-Vagga). Here the word Nibbana 
literally means departure (ni) from craving (vána); it also signifies extinction 
of lust, hatred, and ignorance; it is a positive supramundane imperishable state, 
and not annihilation. 

In the Dhammapada about the attributes of Dhamma is available the 
following statement: 4179 who imbibes the Dhamma lives happily. With a 
tranquil mind the wise man ever delights in the Dhamma revealed by the 
Ariyas"! or ones who are far removed from passion and have nobility of 
character, i.e. the Buddhas and Arahants or Saints. But in the same Vagga 
the term Dhamma has been interpreted to indicate ‘good teachings’ with the 
following simile : "Just as a lake deep, clear and still, even so, on hearing 
the teachings (dhammdni), the wise becomes exceedingly peaceful" (by 
attaining Arahantship).? on the other hand, the Loka-Vagga of this text enjoins 
: “Be alert. Be not heedless. (Uttitthe nappamajjeya). Lead a righteous life. 
The righteous (dhammacari) liveshappily both in this world and in the next" 
and "lead a righteous life, but not the one that is corrupt. The righteous lives 
happily both in this world and in the nexts.”? The word Dhamma has been 
used in the above verses in the sense of ‘righteousness’.The term Dhamma is 
mentioned in the following verse to define the qualities of a person who bears 
good teachings (dhammadhara) : "He is not aversed in the Dhamma" merely 
because he speaks much. He who hears little and sees the Truth mentally or 
through self-realisation is indeed, ‘versed in the Dhamma’. He is not heedless 
of the Dhamma.” In this verse also Dhamma represents ‘good teachings’. All 
these statements may be summarized in the following expression : “The best 
of Paths is the Eight fold Path. The best of Truths are the Four Noble Truths; 
the best of conditions is passionless (Nibbana); the best of bipeds is the Seeing 
One (i.e. Buddha)". As mentioned here, the Fight fold Path consists of Right 
View, Right Thought, Right Speech, Right Action, Right Livelihood, Right 
Effort, Right Mindfulness, and Right Concentration. So also the Four Noble 
Truths are the Noble Truth of Suffering, the Cause of Suffering, the Destruction 
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of Suffering which is caused by attending to the Five Aggregates, and the 
Path leading to the Destruction of Suffering. The aforesaid expression reveals 
that the term Dhamma is used in order to show that everything including the 
unconditioned Nibbana, is without a soul (anatta). Nibbdna is not included 
in Sankhara. It is neither ‘transient’ nor ‘painful’. Thus Dhamma includes both 
the ‘Conditioned’ and ‘Unconditioned’. 

The word Dhamma has further been utilized in the under-noted verse to 
signify "the meaning and the text" as follows : “That Bhikkhu who is controlled 
in tongue, who is moderate in speech, who is not puffed up, who explains 
the meaning and the text (atthaii dhammarica dipeti), —sweet, indeed, is his 
speech." The same Vagga again interprets Dhamma in the sense of ‘right- 
eousness' as follows : "The Bhikkhu who dwells in the Dhamma, who meditates 
on the Dhamma, who well remembers the Dhamma, does not fall away from 
the Dhamma sublime.’ 


In defining the word Brahmana the Dhammapada relates : “Not by platted 
hair, nor by family, nor by birth does one become a Brahmana. But in who there 
exist both Truth (Saccaii) and Righteousness (Dhamma),—pure is he, a 
Brahmana is he"? In this verse the word Saccaü, ‘Truth’, indicates the 
realization of the Four Noble Truths mentioned above, while the term Dhamma 
refers to the nine supramundane (Lokuttara) states, namely, the Four Noble 
Paths, the Four Fruits, and Nibbana. 


Buddhaghosa, the great Pali Commentator of the 5th Century C.E., 
supplies of fourfold meaning of the word Dhamma,” namely, (a) gune (saddo), 
applied to good conduct; (b) desanayam, to preaching and moral instruction; 
(c) pariyattiyam, to the nine fold collection of the Buddhavacana, i.e. Navanga- 
Satthusasanaü; (d) nissatte (-nijjivate), to cosmic (non-animistic) law. Its first 
meaning is referred to frequently in the explanation of the word, e.g. dhammiko 
ti Ráyena samena pavattati ti. He has further given another four fold definition 
of the Pali word Dhamma in the Atthasálini (PTS, p. 38) as : (a) pariyatti, 
‘doctrine as formulated’; (b) ketu, ‘condition’ ‘causal antecedent’ (Vibhaüga, 
PTS 1904, p. 293); (c) guna, ‘moral quality or action; (d) nissatta-nijjivatd, 
‘the phenomenal’ as opposed to ‘the substantial’, ‘the noumenal’, ‘animistic 
entity’. Of the first group of the four fold definition, the two words desanayam, 
‘preaching and moral instructions’ and ‘pariyatiyam’ the nine fold collection 
of Buddha's tenets’, i.e. Navariga, really constitue but one main implication 
considered under the two aspects of the Doctrine as taught and the Doctrine as 
formulated. Thus the word Dhamma may be interpreted by the following four 
fold connotation, i.e. Doctrine, Righteousness, Condition, and Phenomenon. 
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According to earl Buddhism the word Dhamma signifies moral 
philosophy, wisdom, truth as propounded by Gotama (skt. Gautama) Buddha 
in His numerous discourses and conversations collected by the compilers of 
the five Nikdya-texts of the Sutta-pitaka. But it narrows down the meaning, 
i.e. the ‘doctrinal’ portions of the Pali Tipitaka in contradiction to the Vinaya, 
the portion expounding the rules of the Sangha. Hence, the term Dhamma 
in this context meaning the 'doctrine' is opposed to the Abhidhamma "What 
follows the Dhamma’. The expression like Dhammafi ca vinayafi ca "Wisdom 
and Discipline’, as found in the first two Pitukas of the Pali Tipitaka represents 
Tespectively the Suttanta—or Sutta—and Vinaya-pitaka, although the term 
Pitaka has been introduced later on. In several statements like : ‘the bhikkhus 
who know the Suttantas, remember the Vinaya and preach the Word of Buddha’ 
(Vinaya-Pitaka, ILPTS, p. 75). The words Dhamma and Vinaya are sometimes 
combined, e.g. ‘I am ordained to know the Dhamma-Vinaya’ (Samyutta-Nikaya, 
I, PTS, p. 119); ‘A bhikkhu does not make such statement as : you do not 
know the Dhamma-Vinaya, I do not know this Dhamma-Vinaya’ (Samyutta- 
Nikdya, Il, PTS, p. 12); or ‘I am not be able to explain this Dhamma-Vinaya 
in details’ (samyutta-Nikaya, I, PTS, p. 9). Such kinds of expression reveal the 
separation of the personality of the Blesssed One, i.e. Buddha, from that which 
He actually teaches, i.e. Doctrine, Word, Wisdom or Truth. Hence, it is evident 
that a person who is a follower of Buddha would conform to His teaching, 
i.e. Dhamma and to the Order, i.e. Sarigha. From this perspective the formula of 
initiation has been three fold, namely, “I put myself into the shelter of Buddha, 
Dhamma, and Sangha’ (Buddham saranam upemi/gacchami, Dhammam... 
Sangham etc.) or ‘those who adore Buddha, Dhamma and His Sangha will shine 
in the Heaven’ (Samyutta-Nikaya, I,p.34). Further, the two terms Dhamma and 
Anudhamma are mentioned in some texts. R.C. Childers interprets Anudhamma 
with “lesser or inferior dhamma", although the general purport of the Nikdya 
passages appears to be some-thing like “in conformity with in logical sequence 
to the dhamma”, i.e. lawfulness, righteousness, reasonableness, truth. The word 
Anudhamma occurs always with the Dhamma in the following context : 
dhammassa c’ anudhammam vydkaroti, ‘to explain according to the truth of the 
Dhamma or dhammassa hoti anudhammacdrin, ‘walking in perfect conformity 
to the Dhamma’ (Digha-Nikaya, I, p. 161; IM, p. 115; Anguttara-Nikaya, Il, 
p. 8) or dhamma-anudhammam patipanna, ‘one who has reached the complete 
righteossness of the Dhamma’ (Digha-Nikaya, II, p. 224; Samyutta-Nikaya, Ml, 
p. 40 sq) - - 

The character of the Dhamma with various attributes is expressed in 
general phraseology as: “Beautiful in the beginning, beautiful in the middle 
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and beautiful in the end" (Digha-Nikdya, 1, p. 62; Samyutta-Nikdya, I, p. 105; 
Anguttara-Nikaya, Il, pp. 147, 208). The Dhamma is welcome as a friend, and 
its blessings are immediate (Digha-Nikdya, Ii, p. 93; Anguttara-Nikàya, III, 
p. 285). Again the Dhamma is likened to a splendid place on a mountain- 
top (Vinaya-Pitaka, I, p. 5) or to a quiet lake with Sila as its banks (Samyutta- 
Nikaya, I, p. 169) and it is above age and decay (Samyutta-Nikaya, I, p. 71). 
It is said that a person who worships the Dhamma, finds through it the highest 
gratification (Samyutta-Nikdya, I, p. 210). 

The Sanskrit Buddhist word Dharma is used in the sense of characteristic 
or quality, viz. irsyàdharmaparitena, ‘full of the quality of jealousy’; or catvara 
ime... duhkhavipdka dharmah, ‘qualities that result in misery’, i.e. vices; or, 
according to the Mahdvastu (ed. Senart, Paris, 1897, III. 200.5) are the eight 
G@$caryadbhuta dharmáh ‘marvelous qualities’ of Buddha. Also the word 
Dharma or Dharmayatana like its Pali counterpart Dhamma is the object of 
manas (as rüpa of caksus etc.); it is further rendered into English as idea. It 
appears that originally the word Dharma means quality, characteristic as that 
element in tlie outside world which the indriya manas as distinguished from 
the five external organs of perception concerns itself with. 


But in the Larikavatüra-Sütra the Dharma has been used in a different 
sense of pafica-dharmo. Still very commonly, as with Pali Dhamma, in Sanskrit 
Buddhist language it means 'state of existence, condition of being' which is 
crystallized in the phrase drsta dharma, ‘the present state’ as thus stated in the 
14977252515 (ed. By Senart. Paris, 1882, I.173.2) as (ndham... ye) dharma anityas 
te nityato desayámi nàpi ye dharma nitya te anityato, deSayami.’ I do not teach 
that impermanent states are permanent, nor permanent ones impermanent, 
which is mostly restricted to states of empiric, hence transitory, worthless, 
existence. Even Nirvāna (pali Nibbana) is called a Dharma, ‘state of being’ 
(srestho...) dharmana Nirvana iva, ‘(Buddha is the best of creatures) as Nirvana 
of states of being’ (Mahavastu, 166.18). Franklin Edgerton opines : “I have not 
listed dharma law, doctrine (second of the 3 ratnas, Dharmas | etc.), since it is 
both. extremely common and hardly un-skt. It may refer particularly to the 
collections of sütras which set forth the Doctrine”. !2 


Dhamma : Its Perspectives 

In the Pali texts the Dhamma has been viewed in terms of 
(a) Ethical or Moral Standpoint. 
(b) Religious and Philosophical Perspectives. 
(c) Social and Political Applications. 
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Gotama (skt. Gautama) Buddha has thought of the society in its totality. That is 
why His conception of Dhamma is to some extent different from others. He 
wants a social order wherein the human beings would be ethically perfect, 
philosophically advanced, religiously devoted, socially conscious and politically 
alert as well as honest. Hence Dhamma to Buddha is not merly a religion 
but it is more tban that— it is a perfect way of human life both in the mundane 
sphere and supra-mundane level. 


The Dhamma is ‘Ethical or Moral with Buddha’s discourses on the 
Paficasila, ‘five precepts’; cattdri ariya saccáni, ‘Four Noble Truths’; and Ariya 
Atthangika magga, ‘Noble Eightfold Path’. 

The word dhamma is "Religious and Philosophical' as revealed in the 
admonition of Buddha on the brahmavihara, ‘Four Sublime States’, consisting of 
metta/maitri, “Loving Kindness’; karuna, ‘Compassion’; mudita, ‘Equanimity’; 
and upekkha, ‘Indifference’; Progressive Path of Emancipation through the 
cultivation of sila, ‘Morality’; citta/samadhi, ‘Concentration’; panna, ‘Wisdom’; 
and the concept of paramattha/paramürtha, “Things in the Ultimate Sense’, 
consisting of citta, ‘Consciousness’; cetasika, ‘Mental Factors’; rüpa, ‘Material 
Qualities’; and nibbüna. |. ; 

Also the “social and political applications of Dhamma are evident in 
Buddha's instructions as collected in Pali Mahdparinibbdna-Suttanta (Digha- 
Nikaya, II, PTS, pp. 72-168) and Sirigálovada-Suttanta (Digha-Nikaya, I, PTS, 
' pp. 180-193) which respectively enumerate the seven fold essential condition for 
national integrity and welfare and the duties and responsibilities of the lay 
people. These ‘Applications’ also come under the purview of ‘Applied 
Buddhsim'. The perspectives and meaninings of the Pali word Dhamma may 
also be considered from the psychological and ratio-ethical perspectives. 
Psychologically it may be interpreted in terms of ‘mentality’ as the constitutive 
element of cognition and of its substratum, the world of phenomena. The 
Dhamma is that which is presented as ‘object’ to the imagination and as such 
has an effect of its own. It is a presentation, or an idea or a purely mental 
phenomenon as distinguished from psycho-physical phenomenon, or a sensation. 
The mind deals with ideas as the eye deals with forms; it is the abstraction 
formed by mano, or mind proper, from the objects of sense presented by the 
sense-organ when reacting to external objects. Thus cakkhu, ‘faculty of sight’ 
corresponds to rapa, ‘relation of form’ and mano, ‘faculty of thought’, i.e. citta 
and ceto being its organ or instrument, corresponds the Dhamma, ’mentalized’ 
object of 'idea' or 'mental object in general' or 'state of mind'. From the 
subjective point of view the Dhamma is the mental attitude thought, idea, 
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philosophy, truth and its recognition i.e. anubodhi by Buddha as contained and 
expunded in the discourses collected in the Sutta-Pitaka. 


The idea of Dhamma as the interpreted order of the world is carried 
further in the poetical quasi-personification of the Dhamma with the expression: 
‘born of the Norm, created by the Norm, heir of the Norm’ (dhammaja, 
dhammanimmita, dhamma-dàyada). That is why Buddha has proclaimed that 
Dhamma is the order or law of the universe, imminent, eternal, uncreated, not 
interpreted by Him only, much less invented or decreed by Him, but intelligible 
to a mind of His range, and by Him is made so to mankind as bodhi, ‘revelation’, 
'awakening'. Buddha is said to be like every great philosopher and other 
Buddhas preceding Him is a discoverer of this order of the Dhamma, this 
universal logic, philosophy or righteousness or Norm, in which the rational 
and the ethical elements are fused into one. Thus by recognition of the truth the 
knower becomes the incorporation of the knowable, i.e. the sense of the 
universe equal to Dhamma, and, therefore, a Perfect Man, One Who becomes 
Samma-Sambuddha, ‘Perfectly Enlightened One’ (Samyutta-nikaya, I, PTS, 
p. 140) and in this possession of the Truth He is not like Brahma, but Brahma 
Himself and the Lord of the World as the ‘Master of the Truth’ (Samyutta- 
Nikdya, JV, PTS, p. 94) and also “he who sees Buddha sees the Truth’ (ibid., 
III, PTS, p. 120 : yo kho Dhammam passati so mam passati; yo mam passati 
so Dhammam passati). Here the term Dhamma means “Truth’. But later on in 
the Abhidamma literature appears the dogmatic personification of the Dhamma. 


But as the sixth sense-object Dhamma is the counterpart of mano, e.g. 
apperceiving presentations with the mind paniya a naka, IV, PTS, p. 185 
manasá dhammam vififiaya). 


On the other hand, if objectively viewed the word Dhamma is the 
substratum (of cognition), piece, constituent (= khandha); constitution; 
phenomenon, thing, ‘world’, cosmic order (as the expression of cosmic sense). 
In the formula sabbe dhamma aniccà (+ dukkhd anattd,) ‘the whole of the 
visible world, all phenomena are evanescent etc. Again it is noted that ‘of all 
phenomena sprung from a cause, Buddha the cause hath told’ (Vinaya- 
Pitaka, I. PTS, p. 4 : ye dhammàá hetuppabhavàá tesam hetum Tathdgato aha; 
cp. lopanisad 14). Thus from the psychological point of view broadly speaking 
Dhamma may be of two kinds, viz. (a) Lokadhamma, "Things of world, i.e. gain, 
fame, happiness’ etc. (Digha-Nikaya, IN, PTS, p. 260), and (b) uttari-manussa- 
dhammda, ‘transcendental, supernormal phenomena’. 

From the Ratio-Ethical point of view objectively the word Dhamma means 
18009021119” or any thing that is as it should be according to its reason and 
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logicality, i.e. right property, sound condition, norm, propriety constitution as 
conforming to the Natural or Causal Law or Rational Constitution of the Universe 
destined to be of the natural property of change-ableness, i.e. liable to Khaya- 
dhamma, ‘change and decay’ with reference to the Sunkhdra; cavana-dhamma, 
` ‘destined to shift to another state of existence’; j@ti-jara-marana under the law 
of birth, old age and death (Anguttara-Nikdya, I. PTS, p. 147); bhedana- 
dhamma, ‘Fragile’ (of kaya ibid., p. 76); viparinàma-dhamma, ‘changeable’ 
(Anguttara-Nikaya, IV, PTS, p. 157); as also samudaya-dhumma and nirodha- 
dhamma in the formula yam kifici sabbam dhammam sabbum tam nirodha- 
dhammam, 'anything that is destined to come into existence must also cease to 
exist’ (Dighd-Nikdya, I, PTS, pp. 110-180). 

But subjectively the word Dhamma simply means morality, right behavior, 
righteousness (Samyutta-Nikaya, I, PTS, p. 86), duty, practice, constitution of 
character as conforming to morality in social application, i.e. Moral Law which 
is often used in the plural sense meaning tenets, convictions, moral habits and 
as adjective "That Which is proper, that which forms the right idea, good, 
righteous, true, the opposite of which is a-dhamma, ‘unrighteousness, false, 
unjust’. 

Furthermore, Buddha’s Dhamma may of two types, namely, Popular and 
Intellectual. The Popular type of Dhamma may be discerned simply in the 
five Buddhist Moral Principles, i.e. abstaining (i) from destroying life 
(Pünátipátà Veramani), (ii) from stealing (adinnaddnd veramani), (ii) from 
adultery (kamesu micchàácára), (iv) from telling lies (musávada veramani), and 
(v) from taking sloth-producing alcoholic drinks (surümeraya-majjapamà- 
datihana veramani). The above five are the cardinal principles of moral life 
for the observance of Dhamma, ‘righteousness’. 


The Intellectual type is exemplified by the attainment of Nibbana through 
the above-mentioned three stages of Sila, Samadhi, and Pafifia, according to the 
Pali tradition and also by equating Nirvana (Pali Nibbana) with Dharma as 
found in the Sanskrit Buddhist texts, of which references have already been 
made in the foregoing pages. 


Conclusion 


The Buddhist term Dhamma (skt. Dharma) has been utilized from various 
perspectives as discussed above. As already said, it does not mean merely a 
formal religion introduced by Buddha, but it also embodies a whole body of 
moral code or the teachings of the Blessed One. Buddha, Who before long 
succeeded by His sixty disciples, decides to send them as messengers of the 
Truth to teach His Dhamma to all without any distinction. Before dispatching 
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them in various directions He enjoins them : ‘Go forth, O Bhikkhus, for the 
good of the many, out of compassion of the world, for the good, benefit, and 
happiness of gods and men... Proclaim the holy life, altogether perfect and 
pure... Work for the good of others, you who have done your duties."!? In 
this context the word ‘many’ stands for ‘all’ in the emphatic plural sense, which 
has been elaborated in the universal appeal Mahayana Bodhisattva who declares 
that unless all living beings of the earth are liberated he would not be freed 
from the cycle of births. In fact, every spirit of welfare and concern for the 
betterment of the human life have been revealed in the life and teachings of 
Gotama Buddha Who at the end of His very First Discourse has enjoined His 
‘ first five disciples to go forth on all directions with the above instruction. This 
very utterane shows how much Buddha Himself has been anxious for the weal 
and welfare of the humanity considering the physical and mental sufferings, 
mundane and spiritual obstacles faced day-to-day by the people of the world. 
Thus if the above statement of Buddha is scanned from the material point 
of view, it would be evident that His great personality, apart from His spiritual 
Attainment, has also been very much eager for the material prosperity of the 
human beings and from that point emanates Buddha’s ideal of Dhamma for 
human welfare—both spiritual and mundane, may be termed ‘Applied 
Buddhism'. 


Being inspired by Buddha's teachings Emperor Asoka of the 3rd Century 
B.C.E. in his Rock Edict III has enjoined the royal officers to go out everywhere 
in his dominion on tour at the interval of every five years mainly for the purpose 
of Dhamma (Dhamma | Dharma) instructions which as follows : “Commendable 
is respectfulness towards mother and father; gifts to friends acquaintances, 
relatives, (and) to Brahmanas and ascetics are commendable; non-killing of 
animals is commendable; moderation in spending (and) moderation in (owning) 
possessions are commendable".^ This statement reminds one Buddha’s 
discourse to the laity, as already referred to, in the Sirngalovada-Suttanta of the 
Digha-Nikdya. Further Emperor Asoka has recorded in his Rock Edict IV that 
by the Dhamma instruction of him have been promoted the non-killing of 
animals, non-hurting of living beings, proper behavior towards relatives, 
Brahmanas and ascetics, respectfulness towards mother, father and the aged. In 
the same Edict he has also emphasized: "But the practice of Dhamma is not 
(possible) for one who is devoid of good conduct. Therefore, the promotion and 
the non-diminishment of this object is commendable." Having followed the 
model of Buddha the Emperor has laid much stress on 'good conduct' as a part 
of the observance of dhamma. In this particular context may be mentioned 
Buddha's following well-quoted saying as collected in the Dhammapada (XXIV. 
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21/354. Tanha-Vagga) : Sabbadànaü dhammadanaii jinati, "The gift of Truth 
excels all gifts'. It would appear that Buddha's this admonition has influenced 
Emperor Asoka as much that in his Rock Edict he has incised: Nasti etárisam 
danatl yarisail Dhaiimadanail Dhammasamgavo va Dhamma-samvamdho va, 
“There is no greater gift than the gift of Dhamma, there is no unity as the unity 
with Dhamma, there 1s no connection as the connection with the Dhamma- 
connection'. Here the term Dhamma has been used to signify a particular creed 
or philosophy, but to mean the universal massage of preaching the "Truth' and 
"Morals' which would mould the human life to be humane and Emperor Asoka 
has highlighted this humane massage of Gotama Buddha.!? Precisely the concept 
of Dhamma (Dhamma / Dharma) as enunciated by Emperor Asoka may be 
summarized in the following words of his inscriptions: dhaüme sddhu kiyail cu 
dhaüme ti? apdsinave bahukayüne daya dane sace socaye. ‘Commendable is 
Dhamma. But what is this Dhamma? Non-doing of the evil, welfare, pity, charity, 
truth and purity are the components of Dhamma’ or, Dhammdcarane pi na 
bhavati asilasa, ‘A person who is devoid of morality cannot observe Dhamma’. 


Thus Buddha's doctrine of the Dhamma and Emperor Asoka's concept 
of the Dhamma based on Buddhs's Gospel unfold some basic ideals of human 
welfare as reflected in the modern expression 'Applied Buddhism' which is 
concerned with the daily performances of the human beings.!© 
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Relevance Of The Pali Literature In The New 
World Order 


Suniti Kumar Pathak 


The New World Order (NWO) 


After the World War II (1945) the global human culture opened a new chapter 
in understanding the world order of humans in relation to other animates. The 
concept of uniformed world order had been prompted by the Europeans after 
the French Revolution. G. Lefebvre in his French Revolution: From its Origin to 
1793 elaborated how did the intellectual challenges succeed to establish 
Democracy as the human social order. The magnet of those ideas was writers 
like Voltaire (1692-1778) and Rousseau (1712-1778) who dedicated their lives for 
the cause. The latter mostly suffered either in exile or in prisons in Europe then. 


But the course of “Time’ goes on. That World order with democratic ideas 
demand the extension of uniformed socio-ethical applications at all levels, 
particularly in socio-economic equality fair distributions of wealth. In practice, 
socio-econoinic equal distributions are not possible as and when Group Hungers 
predominate. That led to the human world to witness two successive 
catastrophes in wars within last century. À venture to change human minds 
towards future of human globe has been attempted by the UNO (United Nations 
Organization). The UNO declares that wars lie in the human mind, not in 
weapons. That memorable statement has been effective to a great extent in 
avoidance of warring turmoil among the Great Nations for the last six decades. 
Positively, the World Bank takes measures to be liberal in extending 'debt' 
to the Developing and the Underdeveloped Countries as required. Thereby 
multinational commercial policy with requisite investment in groups has been 
in force for the last few decades vigorously. Despite that Group Hungers 
generate sharp competitions in World Trade with technical advancement 
adequately. Global Consumerism enmarks the NWO all round. 


Scope(s) of the Buddhist Pali Literature 

Among the Buddhists, who had claimed to be 'hearers' sravaka of Gautama, 
the Buddha's sayings directly in multiple occasions, the Magadhans preferred to 
preserve those teachings in the then local speech. That refers to Pali, what 
might have been used by Gautama, the Buddha. Thus the teachings of the 
Buddha claim authenticity in referring to the public relations thoroughly. 


Relevance of the Pali Literature in the New World Order 25 


Again Gautama, the Buddha had been in Madhura (present day Mathura) 
Brahmana localities. Thereby, Mathura onward western Himalayan regions like 
Kashmir Buddhists preserved the Buddha’s teachings in Sanskrit Agama(s). 
Comparatively speaking, the Agamas do not include all materials what are 
traced out in Pali. (See Appendix). Again, the layout of Pali Tipitaka appears 
to be better in the modus of preservation. 


Also, another group of hearers of the Buddha's sayings were the recluses 
of Kausambi and around preserved the Buddha's sayings in Apabhramsa. Those 
are partially preserved in Chinese translations, so the sayings of the Buddha, 
as found in Pali Tipitaka have been taken in account critically. In this respect 
it may be added further that, the sayings of the Buddha as preserved in Pali 
have been arranged in specified models after the Demise of the Buddha as 
those are in separately epithets like:- 

ক The Buddhist Monastic Code of Conduct for both male and female 
recluses, Vinaya Pitaka 

* The Buddha's teachings and dialogues with his supporters, his critics, 
contemporaries and challenging opponents have been arranged and 
preserved in classifications like large ones, medium, mixed, in numerical 
order and in minor ones. Resultantly repetitions and orderly management 
in preservation have been traceable in the Pali Sutta Pitaka. But those 
may be regarded significant with their social values for all times. 


* In order to redress the suffering of an individual person, Gautama the 
Buddha laid emphasis on the psychological cleanliness caused by 
accumulated dormant proclivities, Sankhara. The third pitaka, a collection 
of the teachings as delineated by Mahākāśyapa in Rajagrha Council 
dealing with psychological analyses is named Abhidhamma literally 
meaning ‘Analytics of Subjective Phenomena’. 


Khuddaka Nikaya in Suttapitaka 


As regards the collection of fifteen trealises, enlisted under Khuddaka Nikaya 
in Suttapitaka according to the Theravada Buddhists, the Sarvüstivida Agamas 
exclude, them. That opens a point of controversy between the shravaka hearers of 
Mathura, Kashmira and those of Magadha and it’s around. Again, Dhammapada 
in the Gandhari Prakrit Language belonging to Mahasanghaka and the Udana- 
varga of pithy sayings of the Buddha add more fuel to that complexity. 
Also the Suttanipata, in Pali appears to be an excellent collection of events 
those occurred in the early phase of the Buddhist monastic organizational 
growth leaves a room for question. Similar is the case of Patisambhidamagga 
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which may be referred as an elaborate appendage to Abhidhamma pitaka 
treatises. Likewise Kathavatthu recited in the Pataliputra Sangayana during the 
life time of Ashoka (3rd cent. B.C.E.). Milindapanha included in Khuddaka- 
nikaya disowns to be a Buddha vacana. Similar is the case of Buddhavamsa. 
-= Therigatha and Theragatha speak about Gautama Buddha's instances with 
reference to the sravakas Thera and sbravika Theri who joined the sangha for 
spiritual accomplishment. 


Impact of the Pali Literature in the NWO 


As stated above, repeated massive warfare with the first half of the last century 
had left a break down in human values in despair on account of Group hungers 
and malignancy in human globe. Among a group of sane thinkers, the human 
values enunciated and nurtured by Gautama the Buddha, particularity, those 
had been preserved in the Pali Tipitaka Literature appeared significant for their 
substantial propriety. 

It was noticed that South Asia and South East Asia had been grossly 
. affected during the World War II Cambodia (Kampucia) and it's around faced 
a warring crises on the ideological combats in groups belonging to diverse 
approaches. They had their Buddha-oriented life style management avowed 
outwardly and inwardly. They could sustain themselves despite of perils. With 
their spiritual vigour, the followers of Theravada Buddhists could establish a 
unique instance before the human world how to face the challenges of Mara, 
the Evils by spiritual vigour. 


À new approach to the Buddhist Ethics had been chalking out with 
contemporary requirement as demanded the situation. That proclaimed the 
substantial characters of the Buddha's attitude to the social values with reference 
their requisite application of Buddhist way of life. 

In the course of developing since the Demise of its founder Buddhism 
in its land of origin up to its decline underwent series of change in the ethical 
approaches. Because, its innovation by the mendicant Gautama Siddhartha, a 
price of Shakyas belonging to foothills of the Indian Himalayas had been a 
challenge to face boldly, the ethical malignancy that prevailed among the Vedists 
and non Vedists of Magadha. Gautama the Buddha therefore, launched a unique 
ethical model. That was the Ethics of Moral Conduct (Sila dhamma). The Pali 
literature particularly, the Majjhima Nikiya in Sutta Pitaka preserve numerous 
dialogues of the Buddha in this respect. 


Gautama the Buddha selected a good number of persons prior to build 


up his organization for male recluses, namely Sangha. In order make them 
ethically transparent he was forced to lay out the code of Discipline for the 
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recluses both male and female as a state of moral degradation prevailed then 
in the Mahajanapadas of the Sindhu- Ganga river belt. But it had been an 
easy task the Pali Bhikkhu Patimokkha Suttani refers to the eases of lapses 
in sila dhamma Moral conduct with their respective punitive measures. They 
were usually named sekhiya, novice when they were in spiritually course 
sotapanna. Literally, an entrant is the course of stream. 


Samvara(s) vows for observance 


The Buddhist(s) irrespective of being recluses on being house holds both male 
and female are obliged to undergo samkara(s) referring to vows for observance. 
Among the daily practices, they recall and recite those vows directly by one- 
self. (Appendix). Thereby, an awareness for observing the ethics of Moral 
conduct become familiar as the Dhammacakka pavattana sutta refers by 
enumerating eight fold ways to eradicate the cause of suffering dukkha-nirodha. 


A basic principle for becoming an ethical person in observance of Moral 
conduct Sila dhamma is to be clean thoroughly in one's own mind. That refers 
to the four fold mindfulness Satipatthana in all cases. So the model of self- 
confession in the weekly or the fortnightly cogregassion(s) of the recluses' 
bhikkhu(s) and bhikkhuni(s) become vital and significant. The fourfold 
mindfulness are: 


€ To be mindful to one self in watching what a person performs bodily. 


* To be mindful to one's own in watching how sensations display in one's 
own body 


@ To be watchful oneself as regards what one's own mind referring to 
psychic responses. 

Lastly, to be aware of the nature of subjective and objects materially in 
order to experience them as they are. 


Thereby, there remains very little scope to be unethical unless and until 
one under goes in allurement, in malice and in delusion. In other words, 
‘moment wise mental awareness’ (mma) may be regarded as a safeguard from 
committance of violating any ‘moral conduct’, | 


In opposition, an argument may be put forth; such instances of ‘mma’ 
are possible for recluses only. Lay persons and highly occupied persons like 
top ranking politician VIPs and international trade magnets would hardly find 
time to go with the above said ‘mma’ procedures. In response, they become 
the agents of blackening the newspapers with their malafide deeds and the 
electro-magnetic media discover their blackened faces. The Pali Literature 
repeatedly refers to such miscreants, who had taken shelter to the Buddha for 
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being entrants in the stream how practice the Ethics of Moral conduct Sila- 
dhamma. After the Demise of the Buddha, the Buddhists, particularly, Buddhist 
recluses' and mercantile Buddhist traders endeavored to abide with the Ethics 
of Moral conduct as best as they could. 


Ethics of Discipline 


In the Pali language Vinaya is a significant expression as distinct from that 
term in the Vedic expressions and Sanskrit usages. Sammak-ajiva, a proper 
livelihood in a person's daily routine livelihood demands the observance of 
Buddhist Vinaya how to tame oneself with a specific disciplinary livelihood 
among all walkers in a society. 


Gautama, being offs hooted from a royal background he could àà.the basic 
trends of the Indian peoples. Such as, (1) Ethno-linguistically pluralistic Indians 
had been depended to hydraulic economic base. (2) A General tendency of 
assimilation with a corporate livelihood in tolerance among many others had 
not been wanting despite of minor disputes' and strife's. (3) Ethical and Spiritual 
understandings behaviors center around communities for collective social 
growth. Thereby Indian Sociology had very few instances of bloody conflicts, 
although sharp competitions and challenges prevailed in the most cases. The 
Vinaya Pitaka in Pali with its important sections had been no exception. Gautama 
the Buddha left no heir-apparent to conduct his Organization Sangha to be 
thoroughly indifferent of his own he is said to have remarked thus: ‘Let the 
Teachings Dhamma and the code of Discipline Vinaya would your guide hence 
forward? | 


The code of Discipline Vinaya pitaka in Pali holds the following sections, 
(1) Aphoristic layout of multiple subjects distributed in two broad groups 
namely, the Large One Mahavagga and the Little One Cullavagga with analytic 
elaborations Khandaka-Vibhanga. Two separate books on disciplinary codes 
with punitive directions for purification in respect to individual monks and 
nuns; namely Bhikkhu Patimokkha and Bhikkhuni Patimokkha. A separate part 
is appended named parivara in respect to the Theras belonging to the Greater 
Magadhan Belt. 


Later on, these could spread over widely in South Asia and South East 
Asia and those continue till date. In course of the Schismatic Buddhism several 
off shoots of these divisions occurred as they were known as Dharma-Guptika 
Vinaya, (Nanjio catalogue Chinese Translation no. 1117), Mahishasaka Vinaya 
(Njo. 1122) with their lien to the Mathura sravaka hearers of the Buddha's 
saying referred already. They used to differ from the Doctrinal approaches out 
of the Teachings of the Buddha and claimed their views ditthi as Mula- 
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sarvastivada. That refers to hold existence of all objects and subjective 
phenomena empirically ‘real’ and ‘existent’, though nothing is intrinsically real, 
existent nor permanent for being produced by cause(s), conditions(s) and 
relatively occurred or produced. In continuance, the kasmera hearers sravakas, 
who claimed the Buddha’s visit to Kasmira set up a separate Vinaya named 
Sarvastivada Vinaya. 

Despite all such division the Vinaya in Pali Code of Discipline has been 
followed by South and South East Asian Buddhists thoroughly. They also 
welcome the NWO. Many of them belong to SAARC countries in the 
progressive march in Education, Economy, Commercial Advancement, Health 
Awareness etc with adequate awareness of the Buddhist Ethics of Discipline. 


Ethics of Welfare Service with Equality 


A liberal attitude to an beings, irrespective of any sort of discrimination has 
been termed as Brahma Vihara, Extension of Humane conduct with no 
discrimination. Those are psycho-based attitude how to extend equally to all 
beings in practice. These are as follows. 

Loving kindness metta 

The Buddhist scriptures like, Vibhanga in the Abhidhamma series elaborates 
how to extend loving kindness by doing benefits. metti, mettayana 
mettayitattam anuda anudayana anudayitattam hitosita anukampa avyapado. 
ie. One with psychic attitude generates loving kindness how to be friendly 
to support others who seeks help in distress and peril. It is a social attitude 
to generate friendly affinity with the ponderence of loving kindness. 
Compassion karund 

In order to generate better affinity with the persons who are in suffering around, 
any measure for compassion is to welcome. With no scope of discrimination, 
a compassionate person extends hands to assist the weak, infirm and distressed. 
Dighanikaya in Suttapitaka elaborates how to be compassionate without caring 
one's own karunaü cittavimuttid bhave'ti. 

No sort of miserliness or psychic hindrance can lead a person to be 
compassionate. Bodhisatta ideal thereby generated with Gautama Siddhartha, 
who did not are to give up everything that he had, with his compassion for 
beings under suffering, distress, pain and misery. 


Moderateness mudita 


In the day to day livelihood, moderate dealings in behaviors are gain some 
with the least malice on the prospect of others. That agrees with the proper 


( AD ^ 
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profession Samma Kammanta is one of the eight fold way Attangikamagga 
for cessation of suffering. In that course of professional dealings moderato 
behaviors are important. 


Indifference to loss and gain/pain and pleasure upekkhà 


Dighanikaya lays emphasis on the indifferent attitude in spiritual strives and 
social behaviors as well. The expression Upekkhd Sati Parisuddhi means that 
the psychic state of Indifference occurs when the memory is cleansed by proper 
determination Samma Samkappa and proper view Sammaditthi in the series 
of eight fold ways for cessation of suffering as delineated in the First Whirl 
of The Wheel of Truth. dhammacakkappavattana (Vinaya-pitaka, Mahavagga.) 


In the connection of the NOW, the above four psychic attitudes are 
significant in dealing with multinational human behavior patterns. The NWO 
claims a blended manufacturing team with a common approach how build a 
new order of human culture facets as required for days ahead. Technology for 
sophisticated enterprises by applying the latest mode in new ventures has been 
the spirit of the new march. There by the socio-cultural ideas and their values 
have changing drastic when this solar universe is no more a mystery. The modus 
of education and their socio-cultural applications have been no longer voluntary 
and pedagogic. Hence, the slogans like survival of the fittest have entered in 
an unprecedented chapter. Humane behaviors hold an unfamiliar mode than 
those were when the global circumference had been hard to reach. 

Thus a question arises about propriety and propensity of the Pali literature 
in the NWO. A notion goes among many that the ancient Indians had overlooked 
the Naure around them with their subtle spiritual and metaphysical psychic 
bends. That had not been the case. The remnants of the Indus valley peoples 
speak of the material trails of human culture pattern that they had. Again, 
the Indian mercantile culture had spread widely in sea voyages and through 
caravan routes. Thus the idility of the material extension of culture among 
the ancient Indians has to be reinstated with the up to date deceise. In that 
respect the Brahma Vihara dealt here become an exercise how to safe guard 
the humane identity by strong ethical awareness now a days as a checkup. 


Ethics of social engagement (for human cause) 


After the World War II, the Buddhists in Asia have formulated a distinct model 
“ of Buddhist Ethics in order to safeguard millions of humans and non- vertebrate 
animate beings under disaster of their existence caused by ecological hazards. 
It has been a hard task to formate an effections method how to cominission 
the objective. This is other arise known as a task for shouldering Universal 
Responsibility how survive the animate universe on the globe. 
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Indeed, demands a changeover is psychological programming for the 
empirical behaviors of human in harmony and co-existence. According to the 
empirical psychology, human behauorial traits are generally determined by three 
basic factors. Namely, Emotions, Reflections in contact with gross objects and 
psychic phenomena and Intellectual determinations. Besides these three, the 
Buddhist psychology as dealt in the Abhidhamma pitaka in Pali and subsequent 
Abhidamaya treatises enroited to the Pranaparasnits sutra(s) in Sanskrit and 
Abhidharmakasha with Vibhasa shastra deal an important psychic faction. In 
Pali, sankhara isan important factor that play a significant role to make person 
_ to move ahead through mumerous actions performed since birth until one dies. 
The positive and negative actions, as persormed by a person, are offshoots 
diverse responses of that factor. 


Sankhaüri and the NWO 


Some western Buddhist scholars like Mrs. I. B. Horner in her English rendering 
of the Majjhima Nikaya (The collection of the Middle Length Sayings, I, 
Introduction, p. xxiv) and Mrs. C.A.F. Rhys Davids in her Buddhist psychology: 
An Inquiry into the analysis and theory of Mind in the Pali. Literature, admitted 
that the Pali term sankhara is difficult to render in occidental terminology. 
The PTS Pali-English Dictionary by Rhys Davids and Stede (p. 64) opined 
in the same line. Here, sankhara becomes unaltered for the purpose. 
Sankhara is a wide term in pali, that may not be accepted what samskara 
is used in Sanskrit yoga sutra and ritualistic usages. In the present context 
of the NWO what is applied for globalization in one world human culture 
with global economic performed ventures for establishing equality among 
humans, the term sankhara in Pali may be relevantly significant. Sankhara in 
Pali refers to a psychological complex in which the mind of the animate as 


. 8 sense organ becomes sporadically cogent either to enact or to motivate in 


acting. So sankhara in Pali literature is used in multiple contexts like that had 
been the Vedic language, though it holds polysemy. 


i. Saükhara khandha, refers to one of the five aggregates like form, 
sensation, cognition, ... disposition, and consciousness. 

ii. In the Buddhist principle of Dependent origination paticcasamuppada, the 
dormant proclivity arises out of ignorance in the descending successive 
order of being born on this changing world and that leads to old age, 
disease and death. And, in reverse ascending order, sanskara, as dormant 
proclivities wipe out the becoming consciousness is withdrawn. 
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iii. That prompts to be in activities through body, speech, and mind in the 
awakening state of a person and in sleeping state as well like dreams, 
hallucinations, premonitions etc. 


iv. Lastly, sankhara refers to the elements physical and psychological with 
no substrata but continue in association of living being till that dies. But. 
that is not the Sow as the Vedanta determines. 


In the context of the NWO, what is closely related to the empirical 
psychology branched with diverse faculties dependent to multiple professional 
enterprises and application, Sankhara in Pali as referred above under (III) 
becomes active. 


a. The UNO (United Nations Organization) occasionally declares 
pronouncements of executing Human Equal Rights, Social Justice, 
Ecological balance preservation for the animate world and equal scope 
for education in respect to citizens of the world and so on. 


b. Also, the World Bank extends requisite facilities for the’ Developing 
countries to march toward economic stability and to redress human 
poverty. 

These may be regarded as the move towards the NWO (New World Order) 


Resultantly, a new drive in the human societies all over the human globe 
is noticed, particularly in the Asian countries, deficient in manifold handicap. 
In that respect PRC (Peoples Republic of China) with the utilization of expertise 
American manual hands is earmarked as one of the 55 in the UNO . In the 
commercial marketing the Chinese capital in ‘yen’ value has not faced any 
depression despite of her large number of population since the NWO comes 
forth. 


But the ethical crisis becomes a sore point all over the human globe. 
The new papers at the global scenario have been blackened with moral break 
down. The media are defaced with multiple offences by different crimes and 
unlawful incidents. 


In order to save the human kind from such moral degrades, the Pali 
literature(s) what preserves the data how to restore the humane values in 
humankind may be taken in account. The Tipitaka literature, particularly in 
Pali, preserves a beneficial model for Ethics of Moral conduct, Ethics of 
Discipline Ethics of Social welfare with altruistic motivation and Ethics or 
Social Engagement. The NWO has promoted Group Hungers bitterly and that 
endangers for awaiting for the forthcoming Group Wars in near future. 
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APPENDIX 


Tipitaka in Pali Agama in Pre-Paninian Sanskrit 








. Code of Discipline with an|A sizeable number of shravaka(s) of 
emphasis on Health Manage-|Gautama Buddha of Mathura and 
ments, food, dress, and behaviors |further north western areas during 
of the recluses befitting to the|Gautama the Buddha collected the 
envierment and physical ecology | Buddhas teachings as they could. 
of South Asia and South East Asia | Those are also Tripitaka is three 

(Vinaya-Pitaka) division but dissimilar. Such as 













































. Collections of Gautama the 
Buddha’s teachings among the 
fellow mendicant brethren and laity 

house holders with an emphasis on 

ethical conduct as required to be 
humane in social etiquette having 
four braad divi-sions accounting to 
their size and nature suttapitaka 
Besides them several treatises on 
various nature have been included 
under the caption of minor 
collections Khuddaka nikaya in 
contrast to large collection, Digha- 
nikaya; middle collection, Majhima 
nikaya; mixed collection Samyutta- 
nikaya; assoroted collection in 
numerical order Anguttara nikaya. 


a. Vinaya-Vastu to gether with their 
duresions physical in those 
areas. The compoisitional 
structure thereby vary and 
contents as well. 


































Agama referring to Gautama the 
Buddha's teachings become 
distinct in many instances 
though their method in 
preservation was similar to that 
in Tipitaka like, Madhyama 

'- Agama collation of Middle size 
in volume, samyukta agama 
mixed collation, Ekottara Agama 
assorted collation and lastly 
Dirgha Agama, collation of large 
dislocation. 


















. Seven trealises on psychology 
Abhidhammapitaka 









Abhidharma trealises compersed 
by seven eminent master hearers 
like Agra shravaka the foremost 
ones, Maha Shravaka great 
hearers had been involved. 


. Besides the above multiple works 
on various branches of human 
knowledge and learning are 
available on Grammar, rhetories, 
metres, polity, medicine, aesth- 
etics, architecture and fine arts etc. 
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Buddhist Meditation—An Odyssey 


Bela Bhattacharya 


Buddha has explored and advocated the safest medicine for the benefit and 
deliverance of humanity. Mind is the source of both happiness and unhappiness. 
The mind is the fore-runner of all physical and mental phenomena.! There 
are two components of human beings—one is the body and the other is mind. 
Foods are essential for the maintenance of body but on the other hand mental 
food is rare. Meditation is the only food for proper guidance and the training 
up of the Mind. If anyone practises meditation continuously and regularly he 
becomes capable of overcoming unhappiness and can attain happiness, bliss, 
harmony, peace etc. A meditator can achieve the supreme bliss of happiness 
or Nibbana, the Summun Bonum of the human life. Meditation is the only 
way to attain it. 
"Meditation is nothing but practising the art of training and awakening 
of our Mind. It means, simply, a journey to the gradual cultivation of 
mindfulness or Awareness. The awareness of the Mind which occurs from 
moment to moment through our six sense doors, eye, ear, nose, tongue, 
body and mind. It is the process of unconditioning of the Mind."? 


We see that Meditation is the method of mental training. It is also a 
universal technique. It can step worry, relax mental tension, eradicate mental 
depression and lead to Samadhi, Jhàna (dhyana) Vipassana nána, Maggas and 
phalas?. The practice of Meditation is a medium between the two extremes, 
avoiding all extremes. It is called the Middle Path (Majjhima patipada).4 


Meditation is not something in the form of a magic-wand but the Mode 
of Buddhistic way of achieving the Discipline of the mind, within the frame- 
work of the Four Noble Truths and the Noble Eight-fold path. Human being 
should follow the teachings of Buddha, not to perform any evil, but to do 
the good deeds and to purify one's Mind. Anybody should possess a disciplined 
and the balanced mind purification. A disciplined and a balanced Mind leads 
us to wisdom. 


Mind is our best friend and the worst of the enemies. Mind is not seen 
but it feels or realises a feelings, a thoutht, an emotion etc. So we need to 
train up our mind. It is very essential part of our life which controls all our 
activities in our life. Thought occurs in our mind first, and the body follows 
afterwards. Satipatthana> is the only way to train up our mind. Lord Buddha 
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preached mind and for overcoming of sorrows, grief and lamentation and to 
attain Nibbana is the only way to follow the Four Foundation of Mindfulness. 
These foundations are to dwell on practising Body— contemplation on the 
Body or the components of the Body (Kayanupassana), Feeling contemplation 
on Feelings or the sensations (Vedanànupassana) Mind-Contemplation of the 
Mind or consciousness (Citt@nupassand) and the Mind object-contemplation on 
mind-object or the ideas (Dhammanupassana). This contemplation-practising 
is known as the Satipatthdna. It is the Basic Foundation of the Mind 
contemplation. This is the only road which leads to the Nibbana. 


There are two broad divisions of meditation. One is called Samatha 
Kammatthana Bhavana or simply Samatha and the other is known to be the 
Vipassana kammatthàna Bhavana or simply the Vipassana. Samatha means 
concentration, calmness, peace, tranquillity of the Mind. Vipassana meditation 
means insight system of Meditation. Vipassand is the compounding of the pre- 
fix upasagga ‘vi’ used as the preposition and the word 'passana' from verb 
‘Passati’ means to see. Vipassand as a whole is to see or to perceive correctly. 
It is the "Insight system of Meditation. It is the happiness of the living beings 
with Rightful Thought and the Rightful understanding. It is an attentive 
listening, total seeing, a careful testing and in a sense, a process of selfdiscovery. 
The Insight means understanding of the Reality itslef, that is the conditioning 
and the unconditioning of the material phenomena. In Meditation control and 
concentation of the mind is very essential. But in Vipassaná, concentration of 
the Mind is necessary to some extent. Vipassand being the ‘introvert’ or the 
insight system of practising, it directs the thoughts and the activities whithin 
one self and, therefore, is basically related to the meditator himself or herself. 
In this situation the meditator's mind dwelling in equanimity, every moment 
of the Mind arising out of its coming and going, is required to be noticed 
and observed with full Awareness.’ In this system -Mind is undisturbed. The 
Truth becomes responsive through direct experience. Due to intensive and 
continuous observation every function, action and perception of the Body and 
the Mind namely, standing, walking sitting, lying, touching, seeing, hearing, 
rising, falling, breathing etc. the knowledge of Insight becomes reality, and 
the Mind transforms in the state of serenity, peace and Happines. In Vipassana, 
the objects of meditation, therefore, are the moment to moment position of 
the Body and the sensation, Feelings and Thought of the Mind, instantly 
originating by virture of interactions between the Body and the Mind. Mainly, 
it is the Awareness about the impulses emanating from the material and the 
mental phenomena. In the Vipassana method, there being no particular object 
on which one should keep his or her mind fixed, ignoring all other sense organs, 
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the meditator shall have to mind with full Awareness.) The Vipassana, the 
Insight system of Meditation are considered to be sila, samadhi and paria. 
Sila means Morality, Samadhi is concentration and Paññā means wisdom. The 
meditator can be able to remove all the attachment and the fetters for deliverance 
from the cycle of birth, decay, death and rebirth etc. through these three ground- 
based ingredients through meditation.? In meditation repeated recollection of 
thoughts and feelings or ‘Anussatis’ or the Mindfulness or Awareness falls 
within the category of the 'Samatha'. But the ‘Anupassana’ which means, the 
minutest knowledge of arising and vanishing of the Body and the Mental 
phenomena amounts to the ‘Vipassana’. There lies the basic difference between 
the Samatha and the ‘Vipassana’.!° 


Let us now discuss the Four Noble Truths (Cattüri Ariya Saccani) which 
Lord Budadha discovered for the cessation of the suffering of all human beings. 
These are suffering (Dukkha), cause of Suffering (Dukkha Samudaya), cessation 
of suffering (Dukkha Nirodha) and the path that leads to the cessation of 
suffering, (Dukkha Nirodhagdminipatipada), Noble Eight-fold path (Ariya 
Atthangika Magga). Suffering arises in men when he is faced with the facts of 
life such as ageing, illness, death and so forth. According to Buddhism, “Birth 
is suffering, ageing is suffering, death is suffering, sorrow lamentation, pain- 
physical and mental, despair is suffering, association with the disliked is 
suffering, separation from the liked is suffering, not to get what one wishes that 
also is suffering, in brief five aggregates (as objects of the attachments) are 
suffering."!! “In brief, the Five-Aggregates-Matter, Feelings, perceptions, Mental 
impression and consciousness are suffering. This is the first truth. Then comes 
the second truth, the cause or the origin of suffering. It is the Desire accompanied 
with greed, hatred and delusion which are tbe basis of the origin or the cause 
of suffering. Having seen a sick man it is essential to discover the cause of his 
disease. Buddha points out the causes of suffering and thus suggests the 
administration of a cure. Buddhism has searched into the sources and origins 
of suffering and has come to discover that selfish desire or craving happens to 
be the basis of our problems, both individual and collective. This truth is enlarged 
by the twelve-linked formula which is known as the Law of Dependent 
Origination (Paticca Samuppada). Buddha experienced during the first week 
after Enlightenment through deep meditation in the ways ‘hair-wise’ (Anuloma), 
contrary-wine (Patiloma) and 'co-ordinated-wise (Anulomapatiloma). In this 
doctrine, it is mentioned, that because of the primary sources or the causes or 
the twelve Nidünas, the inordinate cycles of births, rebirths, decays, deaths, griefs 
etc. are bound to have arisen. 


Then comes the Third Truth, cessation of suffering which is known as 
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Nibbüna. It is the path of absolute ending of suffering. It is the remedies or 
the ways and means for the cessation of the sufferings. Next is the Fourth 
Noble Truth, the Noble Eightfold Path. It comprises Right views (Samma ditthi), 
Right thought (Samma Sankappo), Right speech (Sammd vaca), Right action 
(Sammd kammanta), Right livelihood (Sammd ajiva), Right effort (Samma 
Vayama), Right mindfulness (Samma sati), and Right concentration (Sammà 
samadhi). This Noble-path is Classified under three heads, namely, sila, Samadhi 
and pafifia. Right speech, Right action, Right livelihood are dealing with 
morality (Sila); Right Effort, Right mindfulness, Right concentration falling 
under concentration (Samadhi) group and Right Thought and Right view falling 
under Wisdom (62762) group. Sila (morality), Samadhi (concentration) and 
Paria (Wisdom) are the pillars on which the Vipassana Meditation is depended. 
Right view has a special meaning in Buddhism. It is different from popular 
meaning. In Buddhism Right view!* is the application of insight to the five 
ageregates of clinging. It is the understanding of true knowledge. It is the 
self-examination and self-observation. Right view has an important role for 
the remaining seven paths of the Noble Truth. Seven paths are guided by this 
path. Right view helps a man to gain Right Thoughts. Right view is the deep 
and exact knowledge of all conditioned things pertaining to our body and mind. 
With the watchful observation of the mind only, Right understanding could 
be attained through Meditation. Right Thought is the result of Right view. It 
is associate with renunication, absence of ill-will, absence of cruelty. Right 
view and Right Thought lead one towards the intellectual perfection. 
Accompanying with loving-kindness and compassion Right Thought becomes 
aware of manifestation of sensedesires. It refrains from all tensions. Right 
speech depends on Right Thought. If the thoughts are right the speech also 
will be right. This fact is stated in the section on moral precepts. It controls 
a man’s verbal and physical actions, his behaviour. It is a means. It leads to 
concentration; again concentration leads to Wisdom. The speech expresses the 
idea of using languages non-abusive, modest. Polite, true, honest etc. Right 
speech means “refrain from speaking falsehood, malicious words, harsh and 
frivolous talk,'^ One should abide by the basic principles to purify one’s mind 
through the five precepts for training which are known as paficasila.? Right 
Action is the second number of moral prectps in Buddhism. It is refraining 
from killing, stealing and misconduct.!® Right action is the fruit of past and 
present life. The activities activate in developing the moral and the spiritual 
aptitude of a person. Right Livelihood is the third and last factor of morality 
group. It expresses not to maintain one’s livelihood by killing, stealing, 
dishonesty. Right Effort!" means the ‘Effort or exertion to remove the existing 
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evil thoughts, to keep the mind free from being polluted by fresh, evil thoughts 
and to preserve and increase the good thoughts. Right Effort falls under the 
group of concentration. It acts with the two factors of the group namely right 
mindfulness and right concentration. Mental progress cannot be possible 
without Right Effort. It promotes and maintains the healthy mental factors and 
develops concentration. Right Effort is actually the control of mind. If a man 
has no control of mind there will be no peace of mind. The function of Right 
Effort is of four-fold, to prevent (Saüvara), abandon (pahdna), develop 
(bhāvanä), and maintain (anurakkhana). Buddha's Right Effort reached its 
highest when he sat under the Bodhi Tree for deep meditation and become 
the ‘Enlightened one’, Right Effort is very vital for meditation. The Effort must 
be Rightful and balanced with the calmness of the Mind. 

Mindfulness (Sati) of all that is happening within the body and mind 
including feelings and examination of the things of the world and at the same 
time suppressing covetousness (abhijjhd) and avoiding mental depression 
(domanassa).' Meditation depends on the three factors of the path : effort, 
mindfulness and concentration. They are co-related.. Mindfulness plays an 
important role in the field of Insight. It is the process of awareness to the 
flow of things. This is to be watchful of the feelings through our six sense 
doors, namely, Eye, Ear, Nose, Tongue, Body and Mind. It brings in the balance 
of Mind. It generates in the meditators self-restraints, self-discipline and self- 
impetus for attaining concentration of Mind. It helps a man for mental 
development. 


Right concentration!? is the mental exercise for man's inner development. 
It takes the form of silent prayer. Man is capable of gaining psychic power 
through the development of mental power. Right Mindfulness and Right 
concentration are the continuous process of the Right understanding for the 
attainment of the Insight and Wisdom for deliverance eradicating the ceaseless 
cycles of birth, decay, disease, death and rebirth. Here lies the main importance 
of Noble Eight-fold path for Vipassana Meditation. Sila, Samadhi and pafifia 
are the integral parts of the Noble Eight-fold Path. Sila leads the meditator 
to samadhi and the samadhi empowers the aspirant with the pafifia or Wisdom 
for complete deliverance from sufferings. So we see here that without the Noble 
Eight-fold path Meditation can not be possible. 

The Insight system of Meditation of the Vipassana Kammatthana Bhavana, 
is the best course through which a meditator can release himself from the 
bondages of the Ten Fetters. By constant practises, the meditator experiences 
different stages of sanctification. If the meditator enters into the First stage of 
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sanctification or the Sotapatti, he not only delivers him from the Four Lower 
Planes of existences, but he overcomes the first three fetters, namely, Self- 
delusioni (Sakkaya-ditthi), Doubt (Vicikicchà), inclinations to mere Rites and 
Rituals (Silabbata-Paramdasa). By the attainment of the Second Stage, that is 
Sakadagami, he can subside the fourth and the fifth fetters, namely Sensual 
Lust (Kàma-Raga) and the III-Will (Patigha). By the pursuit of meditation, 
further, if he enters into the Third stage of Sanctification or the Anüágümi, he 
thereby completely destroys sensual-lust and ill-will. The meditator who attains 
this stage will take birth only in the higher plane of existence, the Brahma- 
world. He never returns to the human world, and from there he automaticaly 
attains the final deliverance. On further pursuance of meditation, at the Third 
stage, the meditator attains the Fourth stage, or the Arahanthood, totally 
annihilating the remaining five fetters, namely, Greed for Fine Material Existence 
(Rüpa-Rága), Greed for Immeterial Existence (Aripa-Raga), Conceit (Mana), 
Restlessness (Uddhacca) and Ignorance (4৮172). He is awarded with the Blissful 
Happy World of the Nibbana, the Summum Bonum. 


According to Buddhist teaching there are hindrances or obstacles which 
arise in the mind of the meditator and which may seriously hinder his progress 
in mental development in religious life. These obstacles (Nivaranas) are five 
in number (paficanivarana), namely, kamacchanda or sensuous desire, in some 
passages abhijjha i.e. greed occurs in place of kamacchanda; Vyapada or ill- 
will; thinamiddha (Skt. StyGnamiddha) or sloth and torpor; uddhacca-kukkucca 
(skt. auddhatya-kaukrtya) or flurry and restlessness and vicikicchad (Skt. 
Vicikitsa) or scepticat doubt.” The five mental hindrances may be abandoned 
through six conducive factors 1) Meditating on impure object, 2) Devoting in 
meditation on impurities, 3) Guarding against the sense-doors, 4) Moderation 
on Eating, 5) Noble Friendship and 6) Suitable conversations, “Meditation on 
Impure, Impurities and the other factors mean to contemplate on the 
loathsomeness of the body, senses of sight, sound, smell etc. which should never 
be uncontrolled pleasing for enjoyment, for pride or beautification etc. Noble 
Friendship or the companionship denotes the association with persons, teachers, 
instructors or the guidance for cultivating the Noble Eight-fold Path. Suitable 
Conversations indicate the conversations suitable, agreeable and contributive to 
the development and advancement on the Noble Eight-fold path, leading to 
freedom from passion, tranquillity, higher knowledge concentration, wisdom, 
cessation from the cycles of Rebirth, Enlightenment and complete Deliverance 
—the Nibbana.”?! 


A meditator dwells with a heart free from ill-will, cherishing love and 
compassion towards all living being (Vyapáda padosail pahaya, abyüpannacitto 


i ` 
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viharati sabba pàna bhütahitànukampi), he cleanses his mind, free from ill- 
will. Vydpdda (ill-will) may be conquered through Rapture, of the Factors of 
Absorption (jhüánanga), Faith, of the spiritual Faculties (Indriya), Rapure and 
Equanimity, of the Factors of Enlightenment. (Bojjhanga). ` 

A meditator casts away sloth and torpor (thina-middha); he dwells free 
from sloth and torpor, conscious of light, i.e., suceptible to sight or insight; with 
watchfulness and alert mend (aloka-safifii sato-sampajano); he cleanses his mind 
from sloth and torpor. 


Unwise attention of the Mind gives nourishment to unrest or the 
undisturbed state of the Mind. A meditator casts away worry and restlessness 
(uddhacca-kukkucca), dwells free from worry and restlessness, with mind 
undisturbed and internally full of peace (anuddhato viharati ajjhattam 
yupasanta-citto) and cleanses his mind from worry and restlessness. The 
cultivation of the factors will help in eliminating the hindrances of Restlessness 
and worry. 


Sceptical Doubt (Vicikiccha) is the unwise attention to the things, 
nourishing doubts and contemplation of eradicating the questionings in the Truth 
of the Doctrine. As in the case of Restlessness and worry, by following the 
six Factors, namely, “1) knowledge in the Doctrines of the Buddha, 2) 
Thoroughness in the rules of Discipline, 3) Familiarity with the Monastic 
Discipline and the Rules of Moral conduct, 4) Firm conviction in the Buddha, 
the Enlightened one, the Dhamma, the Teachings and His Doctrine and the 
Sangha, the order of the Monks, 5) Noble Friendship and 6) Suitable 
conversations. Reflecting, of the Factors of Absorption (jhanarga)??, wisdom, 
of the Factors Spiritual Faculties (Indriya)** and Investigation in Reality, of the 
Factors of Enlightenment (Bojjharga) are helpful for eliminating this factor of 
hindrance.? The meditator enters into first stage of meditation, then second, 
third and fourth. According to Anguttara Nikaya, vol. iv, p.458, after paralysing 
these five hindrances one should cultivate the four application of mindfulness 
(Imesaü paficannail nivaranam cattüra satipatthand bhavetabba). 

Now I come to discuss the types (subjects) of Meditation. Meditatin in the 
method of mental training. It is also a universal technique. It can stop worry, 
relax mental tension, eradicate mental depression and lead to Samadhi, Jhàna, 
Vipassaná-fiána, Maggas and Phalas.”’ So Meditation has come to occupy the 
central position in Buddhist teaching, and it is to be regarded as the essential 
factor in religious culture. In Buddhism there are forty subjects of meditation 
(Kammatthdna). Kammatthdna means the object of meditation. Consciousness 
cannot arise without an object. We need suitable object for mental training. 
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Buddha has prescribed 40 objects for Samathabhüvaná. They are called as 
'Samatha kammatthàna. They comprise the following seven classes : 


. Kasina (Skt. Krtsna)-IO kasina objects, 
. Asubha-10 loathsome objects, 
. Anussati-10 Recollection objects. 
. Brahmavihdra-4 sublime abodes, 
. Ariipa-4 immaterial spheres, 
. Aháre-patikkula-safifià-1 object 
7. Catudhatu-vavatthana-1 object 
The object of meditation for Vipassana-bhavana is ‘Tilakkhana’, i.e., the triple 
symbol comprising Anicca, Dukkha and Anattà of all bodily and mental 
phenomena of existence. Kasina means ‘whole’ or ‘all’ complete. It is so called 
because it should be observed wholly or completely in meditation and also the 


light issuing from the conceptualised image is extended to all directions without 
any limitation. 


QV Ui BA WH KN m 


In this connection of meditation we may refer some suttas in the Pali 
literature which tell us about the ways of deliverance from sufferings. The 
Brahmajala Sutta is the first sutta of the Digha Nikaya vol, I, pp. 1-46, is very 
important in the religious history of ancient India. It deals with the rules for 
the moral conduct (Silas). The Cla Sila section gives us an interesting list of 
morality putting away the killing of living things (panaátipátail pahaya), putting 
away of what has not been given (adinnadanail pahaya), putting away unchastity 
(Abrahmacariyall pahdaya), putting away lying words (Musavadail), putting 
away slander (pisund vácam paháya), putting away rudeness (pharusá-vacam 
pahdya), putting away frivolous talk (samphappalapaü pahàya). Thus this sutta 
teaches us about morality in the social life and religious life which affect in 
our society and it is also the very important preliminary step of meditation. 


The Samafifiaphala sutta is the second sutta of the Digha Nikaya vol. I, 
pp. 47-86. This Sutta is a valuable testimony to the way of living and thinking in 
India in the 6th century B.C. i.e. at the time of Buddha. It is evident from this 
sutta that Samanas and Brahmánas were very much honoured and worshipped 
by the people in the society. It also contains a list of advantages of a rerluse 
life. We find in this sutta that a house-holder after adopting the recluse life 
observes the moral precepts (silas) entirely. It is also advantage of the life ofa 
recluse. A meditator observes the four stages of ‘Jhdna’. Even in the first stage 
of meditation there are five factors to be noted Vitakka, Vicára, Pīti, Sukha and 
Cittassa-ekag gata that leads to Patipada Visuddhi or removal of the hindrances. 
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In the second stage of meditation there is cessation of Vitakka and Vicara which 
are matters of the first Jhana. Being free from Vitakka and Vicára which are 
matters of the first jhàna. Being free from Vitakka and Vicara there appears 
in a person inward calmness and concentration of thoughts on one object. In 
the third stage of Jhàna a recluse becomes upekkhako, satima and sukhavihàri. 
In the fourth stage of meditation his mind in free from physical pain or happiness 
(Sukhassa ca pahànà dukkhassa ca pahanà). Attainment of four stages of 
meditation (jhàna) are advantages of the life of a recluse. 


With this heart thus serene a recluse directs and bends down his mind to 
the knowledge of others’ thoughts (ceto-pariyafianaya). He knows a passionate 
mind (Saraga ü) as passionate and the calm mind as calm (vita ragat va citta ü 
vita raga ü), the angry mind as angry (Sa-dosaü và cittaü sa-dosaü), the 
peaceful mind as peaceful (Vita dosaü và cittaü Vita-dosaii).... the free mind 
as free (Vimuttaü và cittaü vimuttaü) and the enslaved mind as enslaved 
(avimuttaü va cittaü avimuttaü). Thus he knows every condition of mind. 
With his heart thus serene a recluse directs and bends down his mind to the 
knowledge of the destruction of craving (asava). Then he knows as it really 
is "This is pain, "This is the origin of pain. “This is the cessation of pain. 
“This is the path that leads to the cessation of pain. He knows : “These are 
Asavasa ..... And thus knowing and seeing his heart is set free from craving, 
ignorance (avijjásavà pi cittail, vimucceti). There arises in him the knowledge 
of his emancipation (Vimuttasmiil hi vimutta il), and he knows, “Rebirth has 
been destroyed.” The higher life has been fulfilled. Thus sfages of jhdnas are 
depicted in this S@mafinaphala Sutta. It is very essential for meditation. 


The Satipatthana Sutta of the Majjhima Nikaya, vol. I. pp. 55-63 deals 
with the four Satipatthanas viz., to keep watch over a) body (kaya). b) sensation 
(Vedana), c) mind (citta) and d) phenomenon (dhamma). Buddha, in this sutta, 
leads with these Sattipatthanas may lead to the purification of mortals and 
so he advises the bhikkhus to practise mindfulness. 


A monk dwells observing body in body internally and externally....Thus 
indeed a monk dwells observing body in body.?8 


When a monk experiencing a pleasent sensation, he understands properly. 
He understands a neither-unpleasant-nor-pleasant sensation without attachment. 
Thus he dwells observing sensation in sensations internally and externally. A 
monk indeed dwells observing sensation in sensation.?? Again a monk dwells, 
observing mind in mind-internally and externally." A monk dwells observing 
mental objects in mental objects both internally and externally?! Thus we see 
that how a monk observes body, sensations, mind and mental objects during 
the process of meditation as depicted in the Satipatthana Sutta. 
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In The Mahdsatipatthana Sutta (Digha, ii, pp. 290-315, Buddha urges his 
disciples to set up mindfulness (sati). 

In in Ambattha sutta?? of the Digha Nikaya, practice of morality and 
samadhi are referred to and discussed at great length by Ambattha. We see as 
Pali runs thus : 


* ..Seyyathidam | danakatham. Silakatham, | Saggakatham, | Kümánam 
üdinavam. Okdram Samkilesam nekkhamme dnisamsam pakàsesi. Yada 
Bhagava afifiási brahmanam Pokkharasadim kalla-cittam, nudu cittam, 
vinivarana cittam, udaggacittam, pasannacittam atha ya buddhanam 
Samukkamsikà, dhammadesanà tam pakdsesi : dukkham Samudayam 
nirodham maggam...." 
In the Sonadanda sutta?? it is stated that Sila purifies pafifid and paññā 
purifies sila, emphasizing again the inter-relation of the two and the vital need 
for moral training before meditation is commenced. 


The Kutadanta Sutta% tells us that this method as a form of sacrifice, but 
bearing greater fruit and more advantages than the sacrifices conducted by 
Brahmins. 

The sixth is the Mahali Sutta? which deals with the means of the 
attainment of divine eye and ear. It contains discussions whether body and 
soul are same or different. This sutta further discusses this method is mentioned 
in speaking of Samadhi Bhavana, the practice of concentration and and it is 
practised in part, is said to produce divine sight and divine hearing, as is found 
in other systems. But the aim of a Buddhist monk is to cultivate Samadhi 
in conformity with the Noble Eightfold Path, in order to destroy the ten fetters 
and thus to obtain the result he expects from his religious life. The monk who 
has practised this method, also sets aside the problem of whether life and body 
are the same or different. The same is repeated in the Jaliya Sutta?$ as to 
the method, the fulfilment of which puts an end to all the heresies concering 
soul, life and body. 

In the Kassapasihanada Sutta, Buddha enumerates those points. It is also 
stated that even though a person practises all forms of austerities he is far 
from the fruit of his ascetic life, if these three Sila, Samadhi and Pafifid are 
not perfect. 

The Photthapdda Sutta discusses the formless stages of consciousness, 
Arüpa jhāna, as a further development and these stages are called as the 
samüpatti attainments resulting from the threefold training. 


The Subha Sutta discusses in dividing the states of mind under three 
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heads of sila (conduct) samādhi (concentration) and paññā (wisdom). “The 
chief reason for this Suttanta being treated as separte one is that samadhi 
includes the Jhdnas, but also other and very different things. These are the 
habit of guarding the doors of one's senses; constant mindfulness and self- 
possession and the faculty of being content with little.”37 


Thus the Kevaddha Sutta, Lohicca Sutta, Tevijja Sutta discuss about the 
spiritual paths of meditation. Besides these the other Nikayas, especially in the 
Majjhima Nikaya, in the discourses where the description of Buddha's 
enlightenment is given and where the method of training is explained. In the 
Sarhyutta Nikaya III, pp 263-279, discusses about the spiritual method of mental 
training. 

The Vinayapitaka discusses that the moral code forms the first part of 
the threefold training that is sila elaborates the system of discipline primarily 
essential for meditation. The rules for guidance of the ordained members of 
the Sangha, the Parájikà rules are very essential to the doctrine of meditation. 
Thus the Vinayapitaka contains the whole doctrine of meditation. 


In the Abhidhammapitaka, the doctrine of meditation is elaborated from 
the Psychological point of view and especially in the Dhammasaügani. It is 
explained with some methods of the practice connected with the analysis of 
higher states of consciousness. In the Vibhanga there is a separate chapter 
called Jhdna Vibharga.*® 


The preliminary method of training and the eight stages of jhana are 
explained with reference to both Suttanta and Abhidhamma teaching. Thus the 
doctrine of meditation in the Pitakas are explained in eight main divisions : 
Jhdna, Vimokkha, Samadhi, Samápatti, Vipassand, Magga, Phala and Nibbana. 
Vipassana Meditation includes many methods which consists of three 
contemplations : the contemplation of transitoriness (aniccünupassana), of 
suffering (dukkhünupassand) and of non-ego (anattánupassand). This is 
“methodical insight" and it is divided into various divisions according to the 
various conditions of the phenomenal states. In the Patisambhidamagga and in 
the Visuddhimagga, this method of contemplation is based upon the development 
of insight which is known as "sammasafàn", the knowledge of reflection or 
“determination.” Thus we see that how meditation is depicted in the whole Pali 
literature which is the utterance of Buddha. The meditators overcome all the ills 
of birth, rebirth, oldage, disease, decay and death. The practice for the attainment 
of the path to Nibbdna is by means of the purity of knowledge and insight 
into progress which is called patipada-Ranadassana-Visuddhi. 

The immediate purpose of meditation is to train up the Mind. Meditation 
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develops self-respect and self-confidence as a result one can face all problems 
in life. Man requires rest and peace of mind to live a fuller life. Attaining the 
peace of mind through meditation is the best means. Buddhist meditation aims 
at realisation of the ultimate goal of Nibbüna. However, the process of meditation 
consists of two aspects of life acquisition of mental equilibrium and physical 
fitness. Vipassand is the way to permanent peace and mental equilibrium. There 
is a tremendous test to-day amongst masses to traverse in the path of Vipassand. 
The movement is steadily gaining in momentum due to its intrinsic value. One 
wonders why does Vipassana attract such a huge number of people. 


What accounts for present day surge of interest in meditation all over the 
world? It is the virtue of Vipassana whereby a person already having tasted 
the fruits of Vipassand communicates to others his experience and how it helped 
him. It is not that all meditation shine brilliantly in the same manner but there 
is no denying the fact in the case of Vipassana two other qualities will entail. 
Vipassana is a straight path on which no effort or no step wasted as each 
step brings one closer and closer to the destination. Another quality is whereby 
at each step along the path of Vipassand right from the start to the end is 
beneficial. But to gain maximum advantage from Vipassana one must have 
good intentions, patience and sincerity only he who takes to meditationi with 
good intentions, can succeed, with the flowering of the purity and power of 
the mind coupled with the right into the ultimate truth of nature one is capable 
of doing a lot for the benefit of humanity. Modern life is moving fast that 
there is no respite whatsoever. This world of ours is witnessing a rat-race like 
scene where despite spectacular progress in the arena of science and technology 
and economic prosperity only a superficial well-being is seen. But real well 
being still eludes man. At present individuals are faced with varying degree 
of stress and strain. He is torn in the conflict between world outside and the 
innerself. Suffering thus is his fate. This is a worldwide phenomena. To figfht 
this out, universal remedy is called for and Vipassana offers such a remedy. 
A nation or a state consists of individuals. If the individuals are happy having 
peaceful and pure minds, society can give us peace and harmony. Vipassand, 
the great discovery of the Lord, is a unique technique to give us that peace. 
With great compassion he described it to the suffering humanity. By doing 
so he never preached any ‘ism’ nor created. He taught Vipassand so as to 
eardicate negatives and impurities from the human mind. 


The practice of Vipassand is now spreading far and wide involving great 
deal of co-operation from the international platforms. 


All these works are meant for the spiritual, educational and moral 
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regeneration of the suffering humanity all over the globe. By absorbing 
Vipassana in our daily life, we develop self-reliance, equanimity, awareness 
and concentration and wisdom. 

In addition to purification of mind the meditator gains at the physical 
and psychical level. Many comon illness such as hypertension, ulcers, and 
acidity etc. are rather psychosomatic. There is a great possibility that these 
ailments will find a remedity through the practising of Vipassand. 

Many drug addicts and alcoholies can also benefit from the exercise. 
Vipassana helps to concentrate, memories and grasping ability benefitting the 
learners. In fact the essence of the Vipassana meditation lies also in the training 
of mind to adjust itself to the changing reality. 

Everyone is the society is welcome to follow Buddha's teachings and 
practise the Vipassana (Insight) system of meditation for discarding greed, 
hatred and illusion for the sake of mental bliss and for true progress and peace 
of all in general. Everyone is sure to feel its potential efficacy and the benefits 
it out. The system of insight meditation is thought to be the best medicine 
for mental and physical setbacks as well as for regenaration of mankind. 
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Ven. R. Mahathera, A Guide to the Mind Purification (Vipassana), pp. 29-31. 


. According to Buddhism the Maggus and the Phalas are called the highest and 


noblest attaiment of life. 

"Itl ajjhattaü và kdye kayGnupassi viharati...” Digha Nikdya, vol, II P. 299- 
302. 

..Vedanüsu vedandnupassi viharati. Digha Nikdya, vol. IL, p. 303. 

..citte cittanupassi viharati. Digha Niküya Vol. I, .p, 304. 

...dhammesu dhammdnupassi viharati, Digha Nikáya Vol. II, p. 305. 

Digha Nikdya vol. 1, pp. 87-110. 


. Ibid., pp. 111-126 


38. 
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Ibid. pp. 127-149 

Ibid., pp. 150-158. 

Ibid. pp. 159-160. 

A History of Pali literature., B. C. Law, vol. I. p. 94. 
Vibhaüga, xii. p. 224-281. 
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The Historical and The Philosophical Significance 
of The Caityaka Sect of Buddhists 


J. Sitaramamma 


The Caityakas are an important branch of the Mahasanghika School of 
Buddhists!. They played a formative role in the evoludtion of the principles 
and practices of Buddhism in the early stages of its development. Along with 
their Saila subjects, the Caityakas took a leading role in the discussions and 
deliberations of the Third Buddhist Council as recorded in the Kathavatthu?. 


Different scholars give different explanations to the origin of the name 
Caityaka. One strongly held view is that the Caityakas were called so because 
of their cult of Caityas. According to T.N.Ramachandran the name Caityaka 
was the result of the Mahàcaitya which the Buddhists erected at Dhanyakataka- 
Amaravati and around which they centred.? H. Sarkar says that the Buddhists 
of the Krishna Valley specialised in the construction of their Caityas. Some 
of their Caityas are wheel-based and it might have been inspired by Dharma- 
Cakra. In the bases of the Pedaganjam Stupa and of a Stupa at Nagarjuna 
Konda are found Swastika insets and in early Buddhist sculpture Swastika 
symbolised the Buddha. Hence, Sarkar also seems to think that the name 
Caityaka was the result of the cult of Caitya.^ Another view is that the Caityakas 
received their name because their leader Mahadeva lived on mount Caitya or 
Caityagir?. l 

There are more than one Mahādevas in the early history of Buddhism. 
The earliest of them was perhaps the distinguished teacher whose five principles 
led to the break up of the Sangha into Theravada and Mahasanghika Schools 
in the second Council. But he lived too early to be the founder of the 
Caityakavada which branched off from the Mahasanghikas and supposed to 
have come into existence 200 years after Mahiaparinirvana’. The second 
Mahadeva was the missionary whom Asoka Maurya sent to Mahisamandala 
for the propagation of Dhamma?. Many scholars thinks that this Mahadeva 
set up his seat in Andhradesa, Krishna Valley expecting cooperation in his 
activities from the Andhras among whom Buddhism had already became 
popular’, This Mahadeva might be identical with the one who led a large 
number of Buddhist monks from Pallvabogga to Ceylon on the occasion of 
the consecration of the Caitya at Anuradhapura' According to Paramartha 
that a certain Mahadeva, different from the famous Mahadeva of 5 points noted 
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new tendencies among the Mahasanghikas and left for hill with his followers 
and Buddhaghosa calls them Andhakas!!. 


Mahadeva the founder of Caityakavada, as noted above, is said to have 
lived on Caityasaila. There is a difference of opinion about the identification 
of Caityasaila. Some scholars think that it was one of the five hills around 
Rajagriha associated with the life of Buddha!*. But the Buddhist Texts do not 
mention Caityasaila among the hills of Rajagriha. They mention only Vaibhara, 
Vaipulya, Gridhrakuta and Pandava. Some others identify Caityasaila with 
Sanchi!?, But Sanchi is known to be a strong hold of Sarvastivada School and 
there we find the famous Schism Edicts of Asokal^ probihiting innovations in 
the ancient Dharma and hence there was no possibility for the development 
of Caityakavida at Sanchi. 

Dhanyakataka seems to have greater claims to be identical with Caitya- 
saila. The Kathavatthu Atthakatha of Buddhaghosa and Ceylonese Chronicles 
identify the Caityakas with Andhakas and locate their centres in Andhradesa. 
Andhaka is a geographical term whereas Caityaka was a religious term. A 
large number of inscriptions from Dhanyakataka Stupa contains the word 
Caityaka with its variants indicating that it was a strong centre of Caityakavada. 

Cetikiya (Luders List No. 1248) 


Cetika (Sivarama Murthy, 

Amaravati Sculptures, p278) 

Cetiygvamdaka : L.L.No. 1223 & 1263 

Jedikiya : L.L., 1250 

Cetiyavadaka : (Burgess, Notes on Amaravati Stupa, p.4) 

Vasumitra uses the words Caityasaila and Aparasaila!>.Several inscriptions 
from Dhanyakataka inform us that the Mahacaitya at the place belonged to 
the Pubbaseliyas. Therefore Pubbasela was identical with Caityasaila and it 
is clear that the latter word was popular with some of the Buddhist writers. 

Many sculptures recovered from the Stupas of  Dhanyakataka, 
Jaggayyapeta and others show that the worship of Caitya was very popular 
with the local Buddhists!é, Nagas and Yakshas are shown carrying huge flower 
garlands for decorating the Stupa!". Even Gandharvas are depicted as showering 
flowers on the Stupas!®, All this evidence goes to prove that Dhanyakataka 
was Caityasaila and that it was the birth place of Caityakavada. 


Besides the Amaravati inscriptions, some records from NasikP, Junnar?? 
and Ajanta?! contain the word Caityaka. This proves that the Caityakavada had 
its influence all over the Deccan for some time. 
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History of the Caityakas 

The Caityakas gradually branched off into several subsects. According to the 
Tibetan historian Taranatha the Ekabboharikas, Pafifattivadins and Bahussuttyas 
were the northern branches of the Caityakas??, who were the Southern branch 
of the Mahasanghikas. The Rajagirikas and the Siddharthikas were the other 
branches of the Caityakas and they had their centers only in the Krishna Valley”. 
The most important subsects of the Caityakas seem to be the Saila schools 
—Purvasaila, Apara (mahavana) saila and Uttara saila, identified respectively 
with Dhanyakataka Sriparvata, and Jaggayyapeta (Velagiri)**. The Kathavatthu 
gives the impression that all these subsects along with the Caityakas flourished 
for some time”. But as the Saila schools became prominent, the Caityakas 
disappeared as an independent group. In the latter inscriptions we do not come 
across the word Caityaka. But writers like Vasumitra used the word Caitya as 
a synonynm of Saila?6. 


Principles and Practices of the Caityakas 

The Caityakas accepted the points of Mahadeva. They are: 

An arhat may have doubts on matters of doctrine; 

One cannot attain arhathood without the help of a preceptor 
One may be an arhat and may not know it 


An arhat may commit a sin under unconscious temptations 


tA. mes e qun es 


The noble way may be gained by a shout”. 


Some writers attribute these points to Purvasailiyas suggesting thereby 
that they originated at Dhanyakataka. These points appear to be the nuclues of 
the later developments among the Andhra Buddhists including Mahayana and 
Vajrayana. 

As already noted worship of Caitya was fundamental to the Caityakas. 
They developed the faith that construction, decoration and worship involving 
circumambulation, offering of garlands, flowers, lights and in cense were 
meritorious acts. An inscription from Amaravati states that a housewife by name 
Khuda erected a lamp post (diva khabbo) as a seat of merit (dhammathana) 
at the foot of the Mahacaitya??. Faith in the Caityas led to the practice of 
offering Votive Caityas. One of the inscriptions of Amaravati notes the erection 
of a Khuda Caitya by a certain Nagasena??. At Guntupalli?? and Nagarjuna 
Konda?! there are several votive Stupas. At Sankaram a small hill was converted 
into rows of votive Stupas which row latter mistaken for Siva Lingas and hence 
the hill came to be known as Lingala Metta??. 
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The Caityakas developed a noble and superhuman conception of Buddha. 
They held that the Buddha was free from attachment, ill-will and delusion and 
was possessed of finer elements??. He was far superior to Arhat by virtue of 
having acquired the ten powers?^. Nalinaksha Dutt identifies the Caityakas with 
Lokottaravadins??, because the Mahavastu, an important text of the Lokotta- 
ravadins gives great importance to the worship of Caitya. The word Caitya 
is ritualistic where as Lokottaravada is doctrinal. 

Another view held by the Caityakas was that the merit one had acquired 
could be transferred to friends and relations?Ó. Out of this belief they made 
gifts for the merit of their relations and for the happiness of the entire world. 
Many inscriptions are found recording such gifts. This idea is quite opposed 
to original Buddhism which laid emphasis on Attadipa and Attasarana?'. 
Philosophical Speculations of The Caityakas 

1. Was not the Buddha really born in the world of men? Yes. 

Contra Vetulyaka (He remained in the Tusita heaven and sent only a 
phantom of himself to the world!) 

2. Did not the Buddha himself preach the Dhamma? Yes. 

Contra Vetulyaka (Ananda preached it) | 

3. Had the Buddha no Mercy? Yes (comp. Mil. 1)162-170) 
Contra Uttarapathaka. 

4. Were the Buddha’s: excretions of exceeding sweet savour ? No. 
Contra some Andhaka and the Uttarapathaka. 

5. Did the Buddha realize the fruits of all the stages of the path at once? No. 
Contra the same. 

6. Does each (of the four) Jhdnas arise out of the previous one? No. 
Contra Mahisasaka and some Andhaka. 

7. Is there an intermediate Jhanas or a breach in Jhdnas (between the 
first and second) ? No. š 
Contra Sammitiya and some Andhaka. 

8. Can he who has attained to the first Jhānas hear sound? No. 
Contra Pubbaseliya. 

9. Does the eye see forms? No it is the mind that sees them through the eye. 
Contra Mahasanghika. 


Conclusion 
The Caityakas had thus originated in Andhradesa and for considerable time 
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exerted influence even in the North. They developed new doctrines and 
discipline which gave new orientation to Buddhism. The five points of 
Mahadeva which they adopted led them to doubt the system in which each 
individual strove to become an Arhat. In fact Arhatship was found out to be 
imperfect and it became no longer the goal of the Buddhists. The need of 
a Guru was felt in achieving Nirvana and this gradually developed into faith 
in the grace of Bodhisattva and dependence on it. The worship of Caitya and 
the super-human concept of Buddha led gradually to the worship of Buddha, 
symbolised by either the Bodhi Tree or Throne or Dharmacakra or Triratna 
or Stupa , Which were gradually replaced by the image. Thus the Caityakas 
by their principles and practices transformed a simple code of morals into a 
picturesque religion which could satisfy the religious sentiments of common 
people and cleared the way for the emergence of Mahayanism. The consensus 
among scholars is that the Prajfaparamita texts which are fundamental to 
Mahayanism were produced in the Andhaka Viharas of the Krishna Valley. 
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Ayatana in Early Buddhism 


Ramesh Prasad 


The Buddha’s philosophy is called Vibhajjaváda-philosophy. He preaches the 
dhammas by dividing it. Firstly, he presents one dhamma and then he divides 
it into many. In this background it is said that a man is an aggregation of 
mind (nama) and matter (rapa). Mind and matter are nothing but only five - 
aggregates (paficakkhandha). These aggregates are  material-aggregate 
(ripakkhandha), feeling-aggregate (vedandkkhandha), perception-aggregate 
(safinakkhandha), activity-aggregate (samkharakkhandha) and consciousness- 
aggregate (vifiidnakkhandha). Among them the first aggregate belongs to 
matter and the remaining four aggregates come under mind. These five 
aggregates have, further, been classified into twelve bases (dyatana) in early 
Buddhism. 


The Ayatana is a multisignificant term. It presents several meanings in 
different contexts. The generic meaning of dyatana is extent, sphere, position, 
etc. but in this article it has been used in a technical sense. Here, it refers 
to extension, i.e. , extension ! of five aggregates into twelve bases. These bases 
are divided into two groups, namely, inner (ajjhattika) and outer (bàhira). The 
inner bases comprise six sense organs, namely, eye-base (cakkhu-ayatana), ear- 
base (sota-ayatana), nose-base (ghadna-dyatana), tongue-base (Jivhd-dyatana), 
body-base (kaya-áyatana) and mind-base (mana-dyatana). The outer bases 
comprise the following sense organs, namely, visible-object-base (rüpa- 
dyatana), audible-object-base (sadda-ayatana), odorous-object-base (gand - 
ayatana), sapid-object-base (rasa-dyatana), tangible-object-base (photthabb - 
dyatana) and ideational-object-base (dhamma dyatana). A brief description of 
the above said twelve bases may be presented as: 

Cakkhayatana 

The term cakkhüyatana does not refer to the external form of the eye which 
appears as an eye-ball or a shape like bird. It is not the real eye. It is a common 
sense that this eye (that we see) does not alone serve the purpose. As there 
are persons who possess the eye but still they cannot see the objects as they 
are blind. It proves that there is something else apart from it which is called 
the eye. The Abhidhammikas define it as Dassana-sammatthatà ti cakkhu. The 
Dhammasangani defines it as 


Yam cakkhu catunnam mahdbhitinam | upadaya...Idam tam | rüpam 
cakkhayatanam.” 
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Here, it has been said that the eye is a sensitive material quality produced 
by the four Mahàbhütàs. It has become one with the personality of a being 
and is invisible. It strikes the visible objects and sees the visible form, etc. It 
is also said that the act of seeing as it is done now by it, was also done in 
the past and will also be done in the future. It is, further, clarifies that the 
eye serves as the base of the contact, the feeling, the knowing and the eye- 
consciousness which appear due to eye and the object. Venerable Buddhaghosh 
classifies eye as twofold: 


l. Eye of insight (Panfid-cakkhu) 
2. Eye of flesh (Mamsa-cakkhu) 


(1) The eye of insight is fivefold, namely, Buddha - eye, all seeing eye, 
eye of knowledge, divine eye and eye of the Dhammas.? 


(2) The eye of flesh is again twofold, viz. compound organ and sentient 
organ. Analyzing the eye, the commentator informs us that there are 
fourteen material qualities which make fourteen constituents.* Although, 
the world perceives the eye as white, big, etc. (extension, width), they 
do not know the real sentient eye but only the physical basis thereof. 
The lump of flesh situated in the cavity of the eye is bound to the 
brain. It is regarded as white, black, red, extension, cohesion, heat and 
mobility. It is served by the four elements doing the functions of 
sustaining, binding, maturing, dressing and fanning him. Being upheld 
by the caloric order by thought and nutriment, guarded by life and 
attended by colour, odour, taste, etc. , the organ no bigger than size 
than the head of a lice?, stands duly fulfilling the nature of the basis 
and the door of visual cognition. In this way, we find that in the 
Abhidhamma the term eye does not mean the gross eye but the material 
quality to see. Its characteristic is sensitivity of primary elements 
originated by kamma sourcing from desire to see. Its function is to pick 
up an object among visual data. It is manifested as the footing of eye 
- consciousness. Its proximate cause is primary elements born of kamma 
sourcing from desire to see. $ 


Sotayatana 
That which hears is Sota or ear.’ Like cakkhu much has been said about the 
ear. It has been exposed in the Dhammasangani as 

Yam sotam catunnam mahübhütünam upádaya - pasádo ... Idam tam ripam 
sotayatanam.® It means ear is a sensitive material quality made up of the four 
basic material qualities. It is invisible but strikable, it has no existence of its own 
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besides the personality of the being. It hears sound in the present, heard it in 
the past or will hear it as the occasion may arise. It strikes the audible object 
and also the audible object strikes it. With the association of the ear and the 
- audible object there arises contact, feeling, knowing, ear - consciousness, etc. 
It serves as a base to them. Hence, it is called Vatthu. The ear is to be found 
inside ear - hole. With the accessories in the place that is shaped like a finger 
stall ? (ring) surrounded by brown hairs. It is assisted by the elements in the 
aforesaid way. It is consolidated by temperature, consciousness and nutriment, 
it is maintained by life, is equipped with colour, etc. and it duly serves both as 
physical basis and as a door for ear - consciousness and the rest.10 

Here, one should like to point out that there is a reference between the 
conventional ear and the metaphysical ear. The conventional ear which appears 
externally is only a form of the ear, not the real ear. In our daily life, we 
find persons possessing ear, even then they cannot hear and are deaf. The 
real ear is within that ear - hole which is a type of material quality. It is 
nothing but quality to hear, i.e., 

| Savanasamatthatà ti sotar. 


Thus, characteristic of ear is sensitivity of basic elements that is ready 
for the impact of sounds or originated from action caused by desire to see 
the object. It has the function of drawing consciousness towards the object 
and localizing of audible cognition as its manifestation. Its proximate cause 
is basic elements produced by action and caused by a desire to hear. 


Ghanayatana 

That which smells the odorous object is Ghana or nose.” It is the name of 
a sensitive material quality derived from four great phenomena (mahàbhütas). It 
is invisible but strikable and like the other organs, it is also one with the 
personality. In the three periods of time, namely, the past, the present and 
the future, it does the act of smelling. It strikes the odorous objects and the 
objects strike it. It serves as a base of contact, reeling, knowing and nose- 
consciousness with reference to the association of nose and the odorous 
objects.! The place of nose cannot easily be located, since the external form 
of the nose is not the real nose. However, the commentators have tried to locate 
it in the interior of the compound organ of the nose and a spot shaped like 
a goat's hoof tended, supported, guarded, attended; it stands duly fulfilling 
the nature of the basis and the door of olfactory cognition, etc.!^ It may, 
therefore, be inferred that in the internal form of the nose, there exists a quality 
of smelling the odorous object and that quality may be called the real nose, 
i.e., Ghdyanasamatthata ti ghanam. 


Ayatana in Early Buddhism 59 


Its characteristic is sensitivity of basic elements, that is ready for the 
impact of odours or produced by action from desire to smell. Its function is 
to pick up an object among odours. It is manifested as the footing of nose 
- consciousness. Its proximate cause is basic elements produced by an action, 
caused by a desire to smell. b 
Jivhayatana 
In our day to day life we experience the flavour of various things which we 
eat for experience. In such flavour, there is a means that is called Tongue 
or Jivhd. It is a sensitive material quality which arises due to the four great 
mahàbhütas. It is the part of the personality of a being. Though invisible it 
strikes the object and hence it is called impinging. It performs the act of 
relishing the object in all the three periods, namely, the past, the present and 
the future. The object strikes it or it strikes the object. It also serves as a 
base of contact, feeling, knowing and tongue - consciousness which arises with 
reference to the tongue and the sapid object. Here it is clear that the tongue 
which is actually perceived as a piece of flesh is not a real tongue. There 
are some persons who possess it but they have no function of the tongue at 
all. Therefore, this physical tongue cannot be regarded as the real tongue. 

According to the Abhidhamma philosophy it is a quality which exists above 
all the middle of the compound organ (fleshy) of the tongue, at a spot shaped 
like the upper part of the torn lotus leaf, it stands duly fulfilling the nature 
of the basis and door of gustatory cognition, etc. The later commentators, while 
throwing light on its nature, have regarded it as Sayanasamatthatà ti Jivhà 
or the capacity of relishing. The tongue's characteristic is sensitivity of basic 
element, that is, ready for impact of flavours or produced by an action from 
desire to taste. Its function is to pick up an object among flavours. Its proximate 
cause is basic element produced by an action caused by desire to taste. It is 
manifested as the footing of tongue consciousness. 


Kayayatana 
Literally the term kaya means body. It does not refer to the gross structure 
of the body which one possesses. It is the name of upper most portion of the 
body by which the tangible objects are experienced. The Dhammasangani says: 
Yo kayo catunnam mahabhitdnam updddya - pasado ... Idam tam rüpam 
kayayatanari. 
Here, it has been said that the body is a sentient organ derived from the 
four great phenomena. It touches the tangible object which comes in its range 
in all the three periods, namely, the past, the present and the future. It strikes 
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the tangible objects and tangible objects strike it. It serves as the base of contact, 
feeling, knowing and touch - consciousness with reference to the body and 
the tangible object. 


The term body does not represent the gross body. In reality it is the quality 
of touching the object which exists all over the body without leaving any 
vacuum as the greenness exists everywhere in a green mango tree. It is like 
oil diffusing over cotton range, it stands duly fulfilling the nature of basis and 
door of bodily cognition, etc. Here we may note that whereas the sensitive 
material qualities eyes, ears, nose and tongue are in their respective centres, 
the body material quality is diffused throughout the body except on hair, the 
tips of nails and in withered skin. The characteristic of the body is sensitivity 
of basic elements that is ready for the impact of tangible data, or produced 
by an action from the desire to touch. Its function is to pick up objects among 
tangible data. It is manifested as footing of body-consciousness. Its proximate 
cause is basic element produced by an action caused by a desire to touch.? 
Maniyatana 
The mind-base is Manayatana. It is the name of consciousness (citta) and 
psychic factors (cetasika). In Abhidhamma, citta has been defined as a dhamma 
which knows its object. 

Cinteti ti citta, àrammanam vijandtiti attho.*® 

As we know that there are six sense organs, namely, eye (cakkhu), ear 
(sota), nose (ghana), tongue (jivha), body (kaya) and mind (mana). These sense 
organs have their corresponding objects, i.e., visual object (rapa), audible object 
(sadda), odorous object (gandha), sapid object (rasa), tangible object 
(photthabba) and ideational object (dhamma). Here, it should be noted that 
consciousness does not automatically begin to think about these objects. But 
they are the above said sense organs which help consciousness in process of 
thinking about the objects. These sense organs receive their objects and carry 
information to the consciousness. More clearly, citta perceives rüpa through 
cakkhu, hears sadda through sota, smells gandha through ghana, tastes rasa 
through jivhd, experiences photthabba through kaya and grasps or knows 
dhamma through mana. Thus, the association of consciousness and sense organs 
is must for knowing or thinking about an object. That is why, it is said that 

Cittam rüpam na passati acakkhukata, cakkhum pi rüpam na passati 
acittakatd. 

It means that a consciousness cannot see a form without eye and eye, 
too, cannot ‘perceive a form without a consciousness. 
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The second part of the mana is psychic factors (cetasika). They are 
associates of the consciousness. They are always available with a consciousness. 
They are 52 in number. Of course, they have their independent identity but 
they do not exist independently. When a psychic factor is concealed, it is 
conceived with the consciousness. While presenting its definition it has been 
told that the psychic factors are they which originate with the consciousness, 
cease is to function along with the consciousness, have their functions on the 
same object and the same base. The psychic factors follow the consciousness 
in all activities. Therefore, they are told as concomitant to the consciousness. 
A generic verse may be quoted here: 


Ekuppadanirodhà ca, ekGlambanavatthukd, 

cetoyuttà dvipaniidsa, dhammà cetasikà mata. 
Rüpayatana 
A thing which is seen is the Rüpa or the visible object. Eye is a sense organ. 
It has its range. Anything which comes in the range of eye is seen with it 
and in this way it is called a visible object. It is the name of a sensible material 
quality which is termed as a visible-object-base (rüpáyatana). The Dhamma- 
sangani defines it as: 


^ 


Yau rüpail catunnaü mahüábhütanaü upádaya-vannibha sannidassanaü 
sappatighaü nilaü, pita, lohitaü...idaü tail rüpaü riipayatanail. 22 


It means the visible object is derived from the four mahabhütas. It is 
visible and strikable. When it is said that an object is visible, it should be 
understood that it comes in the range of an eye and in appearing so, it is seen by 
it. The object which is seen represents itself either in the form of shape or 
colour only in the case of such an object, it is said visible or sanidassana. 
The word sappatigha has ‘sa’ as a prefix and ‘patigha’ means that which 
strikes. It means the sappatigha is that which is in possession of the quality 
of striking. What is it? The object comes in the range and strikes the sense. 
There is a forceful contact between the two and as such it is called strikable 
or sappatigha. It appears in the shape of colours like blue, yellow, red, white, 
black, green, etc. and form like long , short, very small, circular, rectangular, 
etc. The other forms of the rapa are also seen as low, high, shadow, sunshine, 
darkness, etc. The shining faces as marked in stars, sun, moon and sO on are 
also its manifestation. The soothing lights seen in gems, gold, silver; etc. are 
also visible objects. Further, it is said that what was seen with the eye in the 
past, is seen in the present and will be seen in the future is also rüpayatana. 
It is said that when rüpa comes in the range of the eye, there appears eye 
contact, feeling, knowing, eye-consciousness, etc. It has the characteristic of 
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impinging on the eye. It is to be the objective field of eye-consciousness. It 
is manifested as being the field of visual cognition. Its proximate cause is 
the four basic material qualities. 


Saddayatana 


It is the name of sound of any type. We possess the ear which has a range. 
It is natural that when a sound is produced anywhere at a reasonable distance, 
is grasped by the ear. In this way, it becomes the object of ear. It is alsoa 
sensible material quality generated by four basic material qualities. It is invisible 
and striking. One cannot hear the sound but one can experience that there is 
a contact of the sound with the ear. The Dhammasangani presents a long list 
of various types of sound of drum (bheri-saddda), sound of tabors (mudiriga- 
saddda), sound of conch (sarikha-saddda), sound of tom-tom (panava-sadda), 
sound of singing (gita-sadda), sound of music (vadita-sadda), clashing sound 
(samma-sadda), manual sound (pdni-sadda), noise of the people (sattanam 
sadda), the sound of the concussion of substances (dhatunam sadda), sound 
of human beings (manussa-sadda), sound of other beings than the human sound 
(amanussa-sadda).? 

In this way the sound stands as that material quality which was hard 
by the ear in the past, is hard in the present and will be heard in the future 
or at any time. Here it may be added that it is the sound and the ear due 
to which there arise the contact, feeling, etc. Sadda has the characteristic of 
striking the ear, the function and property being the object of auditory cognition 
and proximate cause as the four basic material qualities. 24 
Gandhiyatana 
The word ‘Gandha’ means odour. It is the object of nose. Nose serves as 
a sense organ to deserve anything which is odorous and which exists is closer 
to it. When it takes as agreeable, it is generally understood as sugandha. When 
it is taken as disagreeable, it is interpreted as duggandha. Sometimes, there 
is neither sugandha nor duggandha and it is the set of balanced smell. However, 
all these agreeable or disagreeable attributes go to suggest a thing which is 
odorous and such odorous thing is, technically, known as, Gandhdyatana. It 
is a sensible material quality generated by four basic material qualities. It is 
invisible (anidassana) but striking. It manifests as the odour of roots, sap, bark, 
leaves, flowers, fruits, pleasant and unpleasant odours, etc.” It functions with 
reference to nose smelt in the past, present and future or at anytime. It is 
the odour and the nose depending upon which there arises contact, feeling, 
knowing, nose-consciousness, etc. 
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Rasayatana 
The Abhidhamma describes Rasa as a sensible material quality. It is taste, 
flavour connected with a sapidthing. The function of tongue is to relish the 
flavour of various things that we take. The flavour connected with such thing is 
caller Rasa. In the Dhammasangani this term describes as 

Yo raso catunnam mahàabhütünam updddya-anidassano sappatigho 

mülaraso... 

Idam tam rüpam rasayatanam. 

It means sapid object is a material quality generated by the mahabhütas 
or basic material quality. It is invisible and impinging. The early Buddhist texts 
present a long list of rasa, namely, taste of roots (mülarasa), taste of stems 
(khandha-rasa), taste like sour (ambilam), sweet (madhuram), bitter (tittakarn), 
etc. As a function it performs the striking activities with the tongue and vice 
versa, in past, present and future or at anytime. Moreover, it is said that due 
to the tongue and the rasa there arise contact, feeling, knowing and tongue- 
consciousness and so on. In this way, it is evident that the rasa is the relishing 
quality or the act of relishment or the relishment itself due to which various 
types of taste are experienced. 
Photthabbayatana 
The tangible-object- base is the Photthabbdyatana. It is understood by touch 
and hence, is the object of the body. It includes earth, fire and air. The earth 
(pathavi) refers to the roughness (kakkhalatd), the fire (tejo) to the heat 
(unhattam) and the air (vayo) to the motion or the quality of keeping various 
types of material things in one particular position (thammitattam). It is also 
generated by the four generating factors (catusambhütam). The commentator 
Buddhadatta remarks that: 


Phusiyati ti photthabbam pathavi-tejo-vayavo, photthabbam 
catusambhütam phottabbdrammanam matam 21 
Dhammayatana 
The ideational-object-base is the Dhammdyatana. It, in a generic sense, includes 
ideas, concepts, dreams and the things like that. In a technical sense, it refers 
to the consciousness (citta), psychic factor (cetasika), subtle material qualities 
(sukhuma-rüpa), concepts (payifiatti) and eternal bliss (nibbdna). In the present 
context, it has been stated to include the entire Nama and Ripa, except the five 
objects. The Venerable Buddhadatta is silent in this context in enumerating 
the generating factor. 
Sabbam nàmam ca rüpam ca, hitva rüpádikam paficakam, lakkhanüni 
ca pafifatti, 
dhammürammanam  sannitam. 
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Buddhist Meditation: An Anthology of The Pali 
Canonical Texts 


Gyana Ratna 


1. Foundation of Theravada Buddhist Meditation 


Buddhism is an “ethico-philosophical system” known as the Dhamma, the 
Law, the teaching of the Buddha Gotama. Its aim is deliverance from 
suffering which characterizes all phenomenal existence. With this end in 
view, a very definite method of physical and mental training has been 
elaborated. By living a pure life (causing no harm to any living being), 
by cultivating intelligence, reasoning from cause to effect, intuitive thinking 
also is awakened. The Theravada school insists that right living is absolutely 
necessary for the practice of right meditation. It has always been of central 
importance to Buddhist sorteriology and Buddhist philosophical theory. The 
intellectuals of the tradition, past and present, frequently say that such 
practice is a necessary condition both for the attainment of nibbüna and 
for reaching correct philosophical conclusions about the nature of things. 
One cannot, it seems, either attain salvation or be engaged in effective 
philosophizing without practicing meditation. 


1.1. Meaning of the word ‘bhavana’ 


The path of spiritual development in Theraváda Buddhism is treading 
through the diligent practice of virtuous conduct, meditation and the 
development of wisdom. It is in the actual experience of meditation that 
one is able to quell the disturbances of the unbalanced mind and through 
the development of a calmed, equanimous attitude. For this reason 
Theravada Buddhist meditation is seen to consist of two equally important 
aspects: samaliha bhadvand (calmness meditation) and vipassana 'bhüvanà 
(insight meditation). 

The term bhavana, which is generally translated “meditation”, needs 
first to be examined. According to Webster's New World Dictionary, 
“meditation” means a “deep continued thought" or “solemn reflection on 
sacred matters as a devotional act.”! Understood in this manner one could 
easily come to see bhavand as being an act of reflecting, thinking, musing 
or pondering. In actuality, however, the term bhdvand only concerns these 
activities minimally, thus if one limits one’s understanding of bhavand to 
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such a definition, an unintentional mistake is unfortunately made in 
comprehending the term. 


According to G.P. Malalasekera? Bhavana, derived from the causative 
verb bhaàveti, causing to become, cultivating, has the pregnant meaning of 
mind-culture in Pali as well as in Sanskrit literature. It is the most general 
term, usually translated by meditation, embracing the various methods of 
mind-culture (kammatthàna) or instruments of meditation. Two types of 
meditation which lead either to the quietude (samatha) of heart and mind, 
experience in the states of mental absorption (hana), or to insight 
(vipassana). Which is the inward vision into the true nature of all phenomena 
as impermanent, causing conflict and being without substance (anicca, 
dukkha and anatta)? 


The Dhammasangin? (Buddhist Psychological Ethics), the first book 
of the Abhidhamma Pitaka defines bhavana as "practice" or “development.” 
“Cultivation by mind" is a definition used in the Pali-English Dictionary 
published by PTS.4 Other definitions include mental development, 
contemplation, meditation, culturing of the mind, mental culture. Under- 
stood in this manner one comes to a clearer comprehension of what is 
actually meant by the term bhadvanad. Much more than merely thinking about 
something, the term bhadvand is used to connote the whole mental develop- 
ment one undergoes in following the teaching of the Buddha. 


More often than not, the effect of bhavana is to clear the mind of 
rambling thoughts in order that a more direct experience of the present 
moment is enabled without the fickle mind's interference. Such. an 
experience is called jhdna (absorption). From this then bhāvanā is seen to 
be a mental culturing or development. Much more than merely a pondering 
about something, bhadvand involves the total awakening of mind experienced 
by the practitioner of the Buddhadhamma. 


1.2. The aim of Buddhist Meditation 


The ultimate aim of Buddhist meditation is, of course, enlightenment, or 
the state of nibbàna. On the way to nibbüna meditators serve to promote 
spiritual development, to diminish the impact of suffering, to calm the mind 
and to reveal the true facts of existence. Increased gentleness and sympathy 
are among their by-products, and a feeling that death has lost its sting. 
The intended result is stated quite clearly in the verses by which the monks 
of old testified to their attainment of gnosis (2772). These poems mirror 
for us the aims of the monks, together with the occasion of the final insight, 
which may spring from any of the meditations, outlined in this thesis. For 
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in them the monks ‘tell of the good they have won (attha), without bringing 
in their own ego (atā). > 

There is first of all, a deep sense of the perishable nature of all that 
exists, and a desire not to become again. ‘Nowhere is there any permanence 
in becoming, and there is no eternity about conditioned things. The skandhas 
rise, and then dissolve again. Now I know that this is a reason to feel 
perturbed. No longer do I look for further becoming. I am freed of the 
objects of sense. ‘All of my blemishes are now extinct’. We can find it out 
more clearly in Uttara Thera’s® testimony. It is as follows:’ “There is no 
permanent existence, nor are the constituent elements eternal; the elements 
of existence arise and pass away repeatedly”. At the same time Uttara Thera 
state another verse® as, “Knowing this peril I am not concerned with 
existence, being detached from all sensual pleasure. I have gained the 
annihilation of the Gsavas”. Vitasoka,? when he had his hair cut, saw that a 
few had turned gray. This revealed to him the insignificance and triviality of 
his body—the darkness vanished from his spirit, and he won through ‘toa 
state from which there is no more coming back to be’. In another verse we 
also can see the same meaning. It is: “I shall exchange the aging for ageless- 
ness, the burning for quenching, for the highest peace, for unsurpassed rest- 
from exertion.”!0 


In there ‘Lion’s Roar’ these monks often speak of the freedom from 
anxiety and fear, which they have gained. As Sambula-kaccayana! told,” 
“This is my characteristic state when I am dwelling alone in a fearful cave; 
I have no fear, no consternation, no excitement”. To give as a final example 
the words of Khitaka!> “My mind stands like a rock, and does not quiver; 
unattached to lustful things, it is not shaken amidst the shaking world. My 
mind is thus developed; whence will pain come to me?’!4 


1.3. Yoga and Buddhist Meditation 

“Yoga” or joining of the mind to divinity is the usual technical term applied 
to meditation. But in the early teachings of Buddhism this term is never 
found in ‘this sense, though it has been used in later Buddhist works. It 
is in the Sankhya system that the term is especially used, and this is the 
chief school, which developed the practice known as yoga. This school 
is earlier than the teachings of the Buddha, but there is no ground for 
thinking that Buddhist meditation practice was borrowed from the yoga 
system. There may have been contact between the two schools but the 
resemblance's that exist do not affect the question of the independent origin 
of the Buddhist system. 
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The Buddhist scriptures themselves tell us that there were other schools, 
which practiced meditation. The Ariyapariyesana-sutta!? states that the two 
ascetics, A lārakālāma! and Uddaka," the son of Rama, practiced high 
forms of meditation (according to yoga), and the stages which they 
respectively attained correspond to the third and fourth stages of arüpa 
(formless) jhàna in the Buddhist system. But the Bodhisatta'® who practiced 
these jhànas under those teachers before his Enlightenment rejected them, 
as the goal they achieved was not nibbana, the ultimate release, which he 
was seeking. 

In the course of a dialogue with the Jain Saccaka,? the Buddha 
discusses a method of physical and mental training (kaya-bhàávana and citta- 
bhüvaná), practiced by earlier ascetics, and thereafter describes the 
application of the terms and the manner in which He discovered the method 
whereby He attained Enlightenment. 


1.4. Theory of Buddhist Meditation in the Pali Canon 


As it is expounded in the Pali Canon, Buddhist meditation is based primarily 
upon the experience of the Buddha Himself and upon the method adopted 
by Him in the attainment of enlightenment. Meditation has, therefore, come 
to occupy the central position in Buddhist teaching, and it is to be regarded 
as the essential factor in Buddhist culture. Its practice has been developed 
into two complex systems known as samadhi and ৮1172552772. An examination 
of the whole subject, considering its fundamental principles, reveals it as 
a process of developing a higher form of consciousness as the only means 
of winning the goal of nibbdna. 


The Buddhist theory of meditation aims at the practice of Right 
Concentration (sammd-samddhi), the culmination of the Noble Eightfold 
Path which is expounded for the first time in the Buddha's inaugural sermon, 
known as *Dhammacakkappavattana-sutta", the "turning of the wheelof 
the doctrine." The noble eightfold path as the method of self-enlightenment, 
which is the goal of Buddhist doctrine, is called "majjhima-patipada", the 
middle way. It is so called because it tends to moderation, avoiding the 
two extremes: On the one hand, of indulgence in sense pleasures, and on 
the other, of adherence to the practices of self-mortification. 


1.5. Meditation is not easy for worldly men/women 


Hence the practice of this method is a medium between the two extremes, 
avoiding all excess. Excess in any direction must be avoided, as it is 
dangerous. Therefore, Buddhist meditation is not very hard to practice 
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for the worldly man, who is unwilling to reduce his worldly desires, noris 
it possible for one who is a fanatic in ascetic practices. In order to observe 
moderation it is necessary to have strength on the one side, and thought- 
fulness on the other. So we find in the formula of the path that right 
concentration (samma-samüdhi) is well supported by the two principles 
of right effort (sammüá-vayama) and right mindfulness (sammd-sati). Of 
these, right effort promotes the ability to rise in one who is prone to sink 
into sensual pleasure; while right mindfulness becomes a safeguard against 
falling into extremes of asceticism. 


1.6 Moral Purity is Important for Right Concentration 


Right concentration is not possible without that moral purity which purges 
one of impure deeds, words and thoughts, and therefore it presupposes right 
speech (sammd-vdca), right action (sammd-kammanta) and right livelihood 
(samma-àájiva). These are the three principles of sila or moral purity, which 
is necessarily the preparatory ground to meditation. The training in these 
principles is the most fundamental aspect of Buddhism and forms the vital 
factor in contemplative life. Hence, first of all, one must school him or her 
in moral purity in accordance with the rules of the middle path, in order 
to attain full and immediate results of meditation in an ascending scale of 
progress. The disciple who conforms himself to these ideals will acquire 
self-confidence, inward purity, absence of external fear, and thereby mental 
serenity, factors which are imperative for ultimate success in meditation. 

The remaining two principles of the middle path, right views (samma- 
ditthi) and right intention (sammüà-sarnkappa), form the next important 
stage, the acquisition of paññā or full knowledge, which must be attained 
by moral purity and concentration. 


1.7. Three Training of Buddhist Meditation 


Thus the scheme of Buddhist training consists of the three sections: sila, 
samadhi and pafa; and it is referred to the Nikfyas as the “threefold 
training, (tividhd sikkhd).” This makes up the three divisions of the whole 
doctrine, which are also known as "The three groups" (tayo khandha). 

These three divisions in their most highly developed form constitute 
the noble eightfold path, the interrelation of which is discussed in the 
Cullavedalla-sutta.2 The three principles, right speech, right action, and 
right livelihood comprise sila; right effort, right mindfulness and right 
concentration comprise samādhi; and right views and right intention 
comprise paññā. 
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This shows that the Buddhist system of training oneself from beginn- 
ing to end is the same as the noble eightfold path leading to vimutti, 
final release. This. is the system that the Buddha himself found out and 
used to achieve the Buddha hood of perfects enlightenment, and thereafter 
revealed to the world: 


"Virtue and concentration, wisdom, supreme release, 
The famous Gotama understood these things. 

Thus, fully comprehending them, the Buddha, 

Ender of ul, a teacher of insight, He 

Infinitely peaceful, taught the dhamma to the monks.” 


It is on this system that the theory of Buddhist meditation is based 
and its practice has been developed into two methods: samadhi and 
vipassana. Of these samadhi meditation consists in achieving the utmost 
one-pointedness of thought upon a given subject of salutary nature, and 
then raising one’s conception of the subject to an abstraction. In this form 
of meditation consciousness is raised from a lower to a higher plane with 
the elimination of its inferior tendencies, which are called nivarana, 
hindrances. While concentration is developed to its highest form, to the 
jhàna state where the mind gradually absorbs itself into the abstract 
conception of the subject. The practice of this system of meditation is 
called | samadhi-bhavana. 

Meditation produces the mental purity required- for full knowledge, 
and this purity, being the proximate cause, induces Inner Light, and clear 
vision. This vision being supported by the two principles of right intention 
and right views tends to produce that insight which penetrates into the 
reality of all phenomenal existence. The development of this insight or 
the awareness of the essence of things observed is called vipassanà- 
bhàvaná, and leads to full knowledge, whereby the aspirant to the highest 
sphere of bhdvand becomes an arahat, on who has won the goal. These 
are the two great systems of Theravada Buddhist meditation, which are 
to be explained in detail in the section one. 

2. Samatha 
= “If there be none in front, nor none behind 
Be found, is one alone and in the woods 
Exceeding pleasant does his life become 
Come then! Alone I'll get me hence and go 
To lead the forest-life the Buddha praised, 


Buddbist Meditation: An Anthology of The Pali Canonical Texts 71 


" And taste the welfare, which the brother knows, 
Who dwells alone with concentrated mind.” 


Those were the words of Ekavihariya Thera? who longed to live in the 
forest. Do we not all have moments when we wish to have none in front 
and none behind us, moments when we wish to dwell alone? It seems 
impossible to find tranquillity in daily life. We have people around us 
the whole day, and there is noise everywhere. The real cause of our 
restlessness, however, is not outside but inside us; the real cause is our 
defilement. We may not commit grave crimes such as killing or stealing, 
but we think unwholesome thoughts and we spend much time in talking 
about other people's mistakes and shortcomings. We harm ourselves in 
that way. Unwholesomeness is harmful, to both body and mind. We can 
see the difference in appearance between a restless person and someone 
who is serene and full of loving-kindness. 


It is not easy to change out habits. If we are used to speaking in 
an unwholesome way then we cannot expect to change ourselves at once. 
For how long have we been accumulating unwholesomeness? Because of 
our accumulated unwholesome tendencies we are hindered in doing good 
deeds, speaking in a wholesome way and having wholesome thoughts, 
and we are restless and agitated. We would like to have peace of mind 
but we do not know where to find it. 


2.1. Wholesomeness of Mind 


Generosity (dana), morality (sila) and mental development (bhàvana) are 
ways of having kusala cittas instead of akusala cittas. The Buddha 
'encouraged people to develop all kinds of wholesomeness, be it generosity 
(dana), morality (sila) or mental development (bhdvand). At the moment 
of kusala citta there are no greed (lobha), hatred (dosa) and aversion (moha) 
but there is calm. When we offer Pen to the monks and pay respect to 
them there is calm. There is not always opportunity for generosity (dana) 
or morality (sila) but there is at any time opportunity for the way of kusala, 
which is mental development (bhavana), and this includes: the study and 
practice of development of calm (samatha) and development of insight 
(vipassana). Generosity (dana) and morality (sila) can be performed with 
| wisdom (94782) or without it, but for mental development wisdom (pana) 
is indispensable. 

2.2. Different way of Development of Calmness and Insight 


The developments of calmness (samatha), and the development of insight 
(vipassana), are included in bhüvaná, but they each have a different aim 
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and a different way of development. The aim of samatha is calm. In 
samatha defilement are temporarily subdued, but they are not eradicated. 
The aim of vipassana is seeing things as they are. The right understanding, 
pafind, which is developed in vipassana, can eradicate defilement. 


Through samatha one develops the calm, which is temporary freedom 
from attachment (lobha), aversion (dosa) and ignorance (moha). When we 
realize how often in a day there are akusala cittas, we would like to 
develop more wholesome thoughts. Samatha is a way of developing kusala 
cittas, also at the moments when there is no opportunity for dana or sila. 
Samatha is a means of developing a higher degree of calm, but one must 
have right understanding of the way of its development and one must 
know the characteristic of calm, which is wholesome. Some people may 
think that there is calm when they are alone in the woods, but is that 
always the calm, which is wholesome? Instead of kusala cittas there may 
be attachment, aversion and ignorance. Thus, in order to develop samatha 
one must have a very precise knowledge of the different cittas which arise, 
otherwise one is likely to take for calm what is in fact akusala citta. 


For the developments of samatha there are specific meditation subjects 
(kammatthdna), forty in all, which I already mentioned in Ch. IV of, section 
one. It depends on the individual, which subject conditions calm for him. 
If one would try to use, instead of one or more among these forty meditation 
subjects, any other object, it would not help one to attain true calm. 


Right understanding of the characteristic of calm and of the meditation 
subject is the most important factor for the development of samatha. One 
may think that samatha is a matter of just concentrating on one object, 
but which types of citta arise while one tries to concentrate? Are we attached 
to an idea of *my concentration"? When the citta is akusala citta there is 
no mental development. Thus, it is essential to know when the citta is kusala 
citta and when it is not. 


2.3. What is the Concentration? 


Concentration or one-pointedness, in Pali “ekaggat@ cetasika” or 
“samadhi”, is a mental factor, cetasika, which accompanies each citta. 
Its function is to focus on one object. For example, seeing is a citta, which 
experiences visible object. One-pointedness (ekaggata cetasika), which 
accompanies the citta, is focusing on only that object. Each citta can have 
only one object at a time and one-pointedness focuses on that object. No 
matter whether there is seeing, hearing, a citta with attachment, aversion, 
generosity or wisdom, there is one-pointedness accompanying these 
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different moments. The quality of one-pointedness depends on the citta 
it accompanies. When one-pointedness accompanies akusala citta it is also 
akusala, and when it accompanies kusala citta it is also kusala, 


As regards right concentration in samatha, this can arise only if there 
is right understanding of the development of calm. When there is calm 
there is at the same time right concentration as well which accompanies 
the kusala citta. | 


Can samatha be developed in daily life or do we have to lead a 
secluded life? If one intends to develop higher degrees of calm, there 
are specific conditions, which have to be fulfilled, as will see. However, 
not everybody is able to or intends to develop higher degrees of calm. 
If we have right understanding of samatha, there can also be conditions 
for moments of calm in daily life. We can, in daily life, reflect for example 
on the loathsomeness of the body or on corpses, which are among the 
forty meditation subjects, which can condition calm. For some people the 
meditations on a corpse can be helpful to have less attachment to sense- 
impressions. We all have to see dead people or dead animals at times. 
When we have read about the meditations on corpses and pondered over 
them there is a condition for the arising of wholesome thoughts at such 
moments, instead of akusala cittas with aversion. We may remember what 
the Buddha said about the impermanence of all conditioned things. 


2.4. Buddha's Recommendation to Kulla” 
We read in the Theragaütha about people who were restless, who could 
not find peace of mind. Meditation on corpses and the foulness of the 
body reminded them of the truth of impermanence. In the Theragatha 
we read about the monk Kulla who had been infatuated with sense 
pleasures. The Buddha recommended him to meditate in the charnel field. 
The meditation on the putrefaction of the body was the condition for him 
to attain calm to the degree of the first stage of absorption Ghana). The 
following verses are an expression of his attainment:*° 
"Kulla had gone to where the dead lie still 
And there he saw a woman's body cast, 
Untended in the field, the food of worms. 
Behold the foul compound, Kulla, diseased, 
Impure, dripping, exuding, pride of fools." 
Grasping the mirror of the holy Norm 
To win the vision by its lore revealed 


74 Journal of the Department of Pali 


I saw reflected there, without, within, 
The nature of this empty, fleeting frame, 
As is this body, so that one was once. 
And as that body, so will this one be..." 


Kulla was reminded of the truth and saw things as they are. 
2.5. Meditation of Corpses & Loathsomeness 


There are people for whom the meditation. on corpses or on the 
loathsomeness of the body is not helpful; they may instead be inclined 
to the recollections of the Buddha, the Dhamma and the Sangha, which are 
also included among the forty meditation subjects. Or they may recollect 
"virtue" (sila) or "generosity" (dana), which are other meditation subjects. 
The recollection of generosity may encourage us to more generosity. In 
the Visuddhimagga*’ we read that the person who starts to develop this 
recollection should make the following resolution: "From now on, when 
there is anyone present to receive, I shall not eat even a single mouthful 
without having given a gift" After he has given a gift he can recollect 
the following: "It is gain for me, it is great gain for me, that in a generation 
obsessed by the stain of avarice I abide with my heart free from stain 
of avarice. And I am freely generous and openhanded, that I delight in 
relinquishing, expect to be asked, and rejoice in giving and sharing." For 
this recollection one must know the characteristic of generosity; one cannot 
recollect generosity and one cannot become calm with this meditation 
subject if one is not generous in one's daily life. 


2.6. Meditation in Daily Life 

According to the Nanamoli Bhikkhu,?® Nyanaponika Thera?? and Narada 
Mahathera?? there are meditations which are the “divine abiding” (brahma- 
viharas). They are loving-kindness (metta) compassion (karuna), sympa- 
thetic joy (mudità) and equanimity (upekkha). However, these qualities 
cannot be one's meditation subjects if one do not practice themin daily 
life. How could one develop the meditation subject of loving-kindness as 
it appears in daily life? We may have moments of pure loving-kindness 
but there are bound to be many moments of selfish affection in between. 
Are we not attached to people? It is necessary to know exactly when 
there 1s a moment of pure loving-kindness and when there is attachment. 
There must be right understanding, which clearly distinguishes between 
these characteristics and thus we see again that right understanding is 
indispensable for samatha. 
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If one knows the characteristic of loving-kindness one can develop it 
and then it can condition calm. This subject can help us to have kusala 
citta instead of thoughts of ill will. > 


2.7. Mindfulness of Breathing Meditation 


Mindfulness of breathing is another meditation subject. In order to develop 
calm with this subject one must have right understanding of it and know 
how to be mindful of the characteristic of breath. According to the Visuddhi- 
magga’! mindfulness of breathing is one of the most difficult meditation 
subjects and, since breath is very subtle, not everyone is able to be mindful 
of it. 

What is breath? What we call breath is rüpa, a physical phenomenon. 
Rüpas of the body can be conditioned by one of the four following factors: 
by kamma, by citta, by temperature or by food. Breath is conditioned by 
citta. We all cling to our life and all the things we enjoy in life, but life 
are very fragile. Life is supported by breath, rüpa, which arises and then 
falls away. When we have drawn our last breath, death occurs and of 
what use are then our possessions and all the things to which, we cling so 
much? When mindfulness of breath is developed with right understanding 
it can condition the calm, which is temporary freedom from defilement. 
However, the characteristic of breath must be known correctly. 


2.8. Explanation on Mindfulness of Breathing in the Visuddhimagga 


The Visuddhimagga explains that breath appears where it touches the nose- 
tip or upper lip. It falls away immediately at the place where it appears. 
One should not follow the going out and coming in of breath, one should 
only be aware of breath where it touches the nose-tip or upper lip. The 
Visuddhimagga explains this by way of smiles, one of which is the simile 
of a gatekeeper:?? 
This is the simile of the gatekeeper: just as a gatekeeper does not 
examine people inside and outside the town, asking, "Who are you? 
Where have you come from? Where are you going? What have you 
got in your hand?" For those people are not his concern but does 
examine each man as he arrives at the. gate. So too, the incoming 
breaths that have gone inside and the outgoing breaths that have 
gone outside are not this bhikkhu's concerns, but they are his 
concern each time they arrive at the (nostril) gate itself. 


If one follows the going out and the coming in of breath one's mind 
will, according to the Visuddhimagga (VIII. 197) be "distracted by disquiet 
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and perturbation." Right understanding of the method of development of 
this subject is indispensable. If one thinks that all that is necessary is 
just trying very hard to concentrate on breath one may concentrate with 
attachment (lobha), aversion (dosa) and ignorance (moha). If one enjoys 
watching one's breathe and if one aim at feeling relaxed there is attachment 
and this is not bhavaná. Some people may be wants to develop calm one 
must know what is bhdvand and what is not bhāvanā. The aim of this 
meditation subject is calm, which is wholesome and thus there must be 
wisdom (77972), which knows exactly when the citta is kusala citta, and 
when it is akusala citta. When there are moments of calm there is no 
clinging. 

It is extremely difficult to be mindful of breath in the right way so that 
there can be true calm, freedom from attachment (lobha), aversion (dosa) 
and ignorance (moha). It may happen that one takes for breath what is 
not breath, the rapa conditioned by citta. Some people follow the movement 
of the abdomen and they erroneously take this for mindfulness of breath. 
If one has no accumulations for mindfulness of breath, one should not force 
oneself to take up this subject. There are many other subjects of meditation, 
which can condition calm. 


2.9. Mindfulness of Breathing in Samatha and Vipassana 


There can be mindfulness of breath both in samatha and in vipassand. 
What is the difference between the object of mindfulness in samatha and 
the object of mindfulness in vipassana? In samatha there is sati, which is 
mindful, non-forgetful, of breath in order to temporarily subdue defilement. 
In samatha the object of mindfulness is not, as is the case in vipassand, 
the characteristic of whatever nama and ripa appears at the present 
moment through one of the six doors. There is wisdom (paffia) in both 
samatha and vipassand, but the wisdom in samatha does not know nama 
and rüpa as they are, as non-self (anattd). The wisdom in samatha knows 
when the citta is kusala citta and when it is akusala citta; it knows how to 
develop the calm, which is temporary freedom from defilement. The aim 
of vipassand is seeing things as they are. In vipassana right understanding 
is developed of all nama and rüpa, which appear, no matter what activities 
are. Also when one develops calm by means of mindfulness of breathing 
there are ndmas and rüpas which appear and these can be known as 
they really are: as impermanent and non-self. The wisdom of vipassana 
knows ndma and rüpa as they are. 


Several of the meditation subjects of samatha can be our recollections 
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in daily life and they can condition moments of calm. Some people, 
however, may have accumulations to develop higher degrees of calm, even 
to the stage of absorption (jhàna). When there is a higher degree of calm 
ekaggatd cetasika or concentration (samadhi), which accompanies the citta 
with calm, is of a higher degree as well. Samadhi develops when there 
are the right conditions, one cannot force oneself to become concentrated. 
2.0. Three Stage of Samadhi 
In the development of samatha there are three stages of samadhi: They are: 
(1) The preliminary stage  (parikamma samddhi), (2) access 
concentration (upacára samadhi) and (3) attainment concentration (appana 
samadhi) which accompanies jhdna citta. When there is still the preliminary 
stage of samadhi (parikamma smüdhi), the citta is aware of the meditation 
subject, but it is not jhdna citta. Kdmdvacara cittas are the cittas, which arise 
in daily life when, for example, we see, think or wish for something. When 
samadhi has reached the stage of access concentration (upacara samadhi), 
there is a higher degree of calm but at that stage the citta is still 12712520279 
citta, not jhüna citta. When samādhi has reached the stage of attainment 
concentration (appand samādhi), the citta is jhdna citta. The jhàna citta 
experiences the meditation subject with absorption; at that moment one 13 
free from sense-impressions and thus also from the defilement which are 
bound up with them. The jhana citta is of a higher level of consciousness 
than kamdvacara citta. 


2.11. Different between Samadhi and Jhüna 


If people do not know about the different stages of samadhi they may 
erroneously think that they have jhdna cittas or they may doubt whether 
they have attained jhdna or not. The jhàna citta is accompanied by wisdom 
(panna). If one has doubts it is clear that there is no wisdom (pafifia). 
Even if one has no intention to cultivate jhüna it is useful to know about 
the different degrees of samadhi. One might have cultivated jhdna in a 
past life and if there are the right conditions, one of the degrees of samadhi 
could arise. People who have not studied dhamma may have confused 
ideas about concentration and about jhana. There is right concentration 
and wrong concentration. When people concentrate on a meditation subject 
in the wrong way, for example with attachment (lobha), there is wrong 
concentration. They may, because of wrong concentration, have unusual 
experiences, which they take for jhüna. Or they may even take such 
experiences for the attainment of nibbüna. 
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2.12. Rupa-jhina and  Arüpa-jhàna 

There are several stages of jhàna and each higher stage is subtler and 
more refined than the preceding one. There are two types of jhanas one 
is called fine-material absorption (rapa jhdna), and other is called 
immaterial absorption (arüpa jhdna). Immaterial absorption is subtler than 
fine-material absorption; the meditation subjects of immaterial jhàüna citta 
do not pertain to objects, which can experience through the senses. 

Of the forty meditation subjects, some can lead only to access 
concentration (upacara samadhi), some to fine-material absorption (rüpa 
Jhána), but not to the highest stage, and some lead to the highest stage 
of fine-material absorption (rüpa jhdna). There are four (or, for some 
scholar five) stages of rüpa jhàna. Those who see the disadvantages of 
the meditation subjects of rüpa jhdna, which are less refined than those 
of ardpa jhdna, develop the meditation subjects of immaterial absorption 
(arüpa jhana), develop the meditation subjects of immaterial absorption 
(arüpa jhüna). There are four stages of immaterial absorption (arüpa 
jhüna) which are: The sphere of boundless space (Gkdsdnaficayatana), 
the sphere of boundless consciousness (viffidnaficdyatana), the sphere of 
nothingness (dkificafinadya-tana) and the sphere of neitherperception-nor- 
non-perception (nevesanfid-n’dsanfidyatana). Perception in the fourth 
immaterial absorption is very subtle. 

By the above explanation it is very clear that those who develop 
samatha only very few can attain jhàna. Much skill has to be developed in 
order to attain jha@na. One should know the conditions for the attainment of 
jhána and what can obstruct its attainment. We read in the Visuddhimagga 
(Chap. IL, pp. 85-91) how difficult it is to attain the preliminary stage of 
samadhi (parikamma samüdhi), or access concentration (upacara samādhi), 
to attain jhana and to develop the skills in jhina in order to acquire 
supernatural powers. 


Samatha is a high degree of kusala kamma and it brings about kusala 
vipáka. Samatha can help people to be calmer. But defilement cannot be 
eradicated by samdtha, even if calm is developed to the degree of jhana. 
Nor can defilement be eradicated by supernatural powers. jhàna and 
supernatural powers do not lead to the end of ignorance. The Buddha, 
when he was still a Bodhisatta, developed samatha, but he also developed 
vipassanà in order to become the fully enlightened one, the Buddha. So 
first of all I am going to explain about the samatha meditation in detail and 
then next, section three about the vipassand meditation. 
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3. Vipassana 

I have already mentioned that Buddhist meditation embraces two systems: 
Samatha-bha@vana, the Tranquility or Calmness Meditation, and Vipassand- 
bhavand, the Insight Development Meditation. The part two of this article 
has described various methods and practices set forth in the Scriptures 
as the means of mental development, which makes the achievement of 
tranquility or calmness possible. But tranquility or calmness is the result 
attained by mental discipline that is still acting upon the surface level of 
the consciousness, and cannot of itself cope with the residual dispositions 
(Gsavas) of the mind; nor can it dispel ignorance and uproot the causes 
of the miseries of existence. 

3.1. The Meaning of the word Vipassana 

Vipassand?? means “insight”. in the ancient Pali language of India. It is 
the essence of the teaching of the Buddha, the actual experience of the 
truths of which he spoke. The Buddha himself attained that experience by 
the practice of meditation, and therefore meditation is what he primarily 
taught. His words are records of his experiences in meditation, as well 
as detailed instructions on how to practice in order to reach the goal he 
had attained, the experience of truth. 


Vipassana or “insight meditation" is another way of wholesome works 
(kusala kamma) included in bhavand. Through the development of vipa- 
ssanà ignorance of realities is eliminated. One learns to see things, as they 
are in being aware, for example, when one sees, hears, smells, tastes, when 
one receives impressions through the body-sense or when one thinks. When 
we experience that all things in ourselves and around ourselves are only 
mental phenomena or nama and physical phenomena or rapa which arise 
and fall away, we will be less inclined to take them for self. 


3.2. Ignorance is the Main Reason of Clinging 


What is reason that we all are inclined to cling to a self ? The reason is 
that because of our ignorance (avijja) we do not know things as they are. 
When we hear a sound, we are ignorant of the different phenomena, which 
occur during the moment that we are hearing that sound. We think that it 
is a self who is hearing. However, it is not a self who is hearing; it is a mind 
(citta) which hears the sound. Citta is a mental phenomenon; it is ndma 
(mind), that is, the reality which experiences something. The citta, which 
hears, experiences sound. Sound itself does not experience anything; it is 
rüpa (form). Rüpa is the reality, which does not experience anything. Sound 
and ear-sense are conditions for hearing. Ear-sense is rüpa as well. One 
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may wonder that whether it is true that ear-sense does not experience 
anything. Ear-sense is a kind of rüpa in the ear, which has the capacity 
to receive sound, but it does not experience the sound. It is only a condition 
for the nàma which experience the sound. Each citta has its own conditions 
through which it arises. Seeing is conditioned by eye-sense which.is rüpa 
and by visible object which is also rüpa. There is no self who performs 
different functions such as seeing, hearing, smelling, tasting, receiving 
impressions through the body-sense and thinking. These are different ndmas, 
each of which arises because of its own conditions. 


Thinking about different kinds of náma and rüpa and the conditions 
for their arising will help us to have right understanding of them. However, 
this is not the same direct experience of the truth. We will understand 
what nama and rüpa really are when we know through direct experience 
their different characteristics as they appear one at a time through eyes, 
ears, nose, tongue, body-sense and mind. 


Nama and rüpa arise and fall away so rapidly that we do not realize 
that there are different ndma-units and different répa-units. For example, 
only perceiving sound is a moment, which is different from liking or 
disliking the sound. We are often inclined to find our like or our dislike 
with regard to the object we experience so important that we do not notice 
the characteristic of the ndma or rüpa which appears at that moment. 
Thus we cannot see things as they are; we take like or dislike for self. Like 
and dislike is only namas arising because of conditions; like and dislike 
are due to one's accumulations. There are conditions for each citta; there 
is no self who can let any citta arise at this or at that moment. 


3.3. Mental and Physical Phenomena as a Meditations Objects 


In the vipassana we do not only take mental phenomena for self, we take 
the body for self as well. However, the body consists of nothing else but 
different rüpa-elements, which arise and fall away. There are many 
different kinds of rüpa. The rüpa, which can be directly experienced 
through the body-sense, are-hardness or softness, heat, cold, motion and 
pressure. These rüpas can be directly experienced through the body-sense; 
there is no need to think about them or to name them. The direct 
understanding of rüpas whenever they appear is the only way to know 
that they are different rüpas and that we should not take them for self. 


3.4. Mind and Body as a Different Character 


Different characteristics of nama and rüpa can be known one at a time as 
they appear through the five sense-doors and through the mind-door. So 
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long as we do not know them as they are we are bound to take them for 
self. We are not used to being aware of the phenomena of our life; for 
example, we are not used to being aware of seeing. Seeing is a nüma 
which experiences only what appears through the eye-sense, that is, visible 
object. This type of nama is real and thus it can be experienced. Before 
one thinks about what one has seen, there must be the experience of 
what appears through the eyes, of visible object. We are used to paying 
attention only to the thing or the person we think about after there has 
been seeing and thus we are ignorant of the nama which only experiences 
visible object, the nama which sees. The nama which sees is different 
from the types of nàma which like or dislike the object or which think 
about it. If one does not know seeing as it is, one is bound to take it 
for self. It is the same with hearing, which is just the perceiving of sound. 
When hearing arises we can learn to be aware of its characteristic; it can 
be known that it is nama, a reality which just perceives sound through 
the ears. We can gradually become familiar with the characteristic of 
hearing and then we will know that it is different from thinking and from 
other types of nama. We will learn that it is different from rüpa. Thus 
we will be less inclined to take it for self. 


3.5. Vipassana and Three Characteristics 


Vipassana is the quintessentially Buddhist element in the meditation 
structure. It is devoted exclusively to the intensification of the awareness 
of all visible-tangible, including the totality of the meditator himself, as 
intrinsically impermanent (anicca), painful (dukkha) and unreal (anattd), 
the essence of sailsdra. Certain of the forty subjects of seem especially 
suited to vipassanic concentration. Meditation on the repulsiveness of food 
(the digestive process), the decaying states of a dead body, the analysis 
of the body into its thirty-two components, and on the sensations, emotions, 
and thought process of one's own body-mind lend themselves naturally to 
the anicca, dukkha, and anattá analysis. All these component elements and 
processes are perceived to be atomistic aggregates dependent on each other 
for achieving existent form, a prime example of dependent origination 
(paticca-samuppáda), with no real or permanently self-identical "self" or 
*soul" present in any part or in the whole. 

The vipassana level of concentration scarcely rises above the jhanic 
preliminary access concentration. But by its nature, vipassana insight is 
the sine qua non of deliverance from sausara, whether formalized as a 
method or not—although in the end vipassaná did become an independent 
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method. Classically, it was used in conjunction with the jhdnic type, whose 
jhüna—"peaceful abiding,” Buddhaghosa (Chap. IV. pp. 144-175) calls 
them—must be subjected to vipassanic scrutiny lest the meditator become 
attached to them and consider them nibbdnic attainment. But they too 
are still within the saiisaric domain. 

The experiential quality of vipassana is not, however, purely negative 
or neutral; at its higher levels it too produces a jhdnic-like result: path 
awareness, or the direct awareness of the unconditioned nibbdna. When 
this path awareness is first experienced it comes as a fleeting, flashing 
moment of sensing the nibbdnic essence directly, brief but unmistakable. 
The meditator then knows he has reached the level of "stream enters" 
(sotapanna), with only seven more rebirths awaiting him. Then in succession 
come the stages of "once returnee to rebirth” (sakadagamin), “non-returnee 
to human birth" (andgdmin), and "holy one" (arahant). The mere flashes 
of path awareness have now been developed until they come more frequently 
and sustainedly. “i 


There is a crowning experience that Buddhaghosa says is possible 
only for arahants and anāgämins who have also perfected the mastery of 
the eight-jhdnic trances. It is called nirodha-samapatti (complete cessation 
of thought and perception) and is the fullest, most intense, and longest 
(up to seven days) maintainable experience of nibbünic bliss that can be 
attained in this life. It is not, however, essential to after-death nibbdna, 
which may be achieved by vipassana alone. 


4. Conclusion 


That Theravada Buddhism shows the path by which salvation may be 
attained there can be no doubt. For this reason, within its lineage the 
true teaching of the Buddha has been upheld. In the fact of the existence 
of nibbüna, the sorrow less state and the path by which it may be 
experienced lies the hope for all sentient beings and the very "raison d'etre" 
of Theravada Buddhist Meditation. 


From our study it becomes clear that textual references contain various 
modes of meditation practices and the modes of practices vary text to texts. 
For example, in the Nikaya text 38 kinds of subjects of meditation are 
mentioned, whereas the Patisambhidamagga and Visuddhimagg deal with 
40 kinds of subjects matter. Moreover, Nikaya text contains elaborate 
description on the modes of meditation whereas Abhidhamma and Visuddhi- 
magga deal with the gist of the matter. So, Nikaya is to be considered as 
the original source of meditation. Besides, all the textual modes of meditation 
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are not practiced in the meditation system of present day. Fieldwork evidence 
shows that local and ethnic influences occupied a predominant place in 
the present meditation systems. So, it can be said that present meditation 
system 13 a synthesis of various traditions, which can be regarded as special 
feature of present meditation system. Furthermore, present modes of 
meditation deviated greatly from textual modes; they are playing a vital 
role in the development of meditation culture and enrich the zeal to practice 
meditation more and more among the Buddhist fellow and interested 
persons. 
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does not agree with the rest of the story and is probably due to confusion with 
some other Uttara. 

Uttara is probably to be identified with Tinikanikürapupphiya of the Apadiina. 
K.R. Norman (tr): Poems of Early Buddhist Monks (Theragütha). PTS 1997, 
p. 19. 


Ibid. p. 19. 


G.P. Malalasekera: Dictionary of Pali Proper Names (Vol. ID). Munshiram 
Manoharlal Publ. Delhi 1998, p. 909. Vitasoka Thera, A young brother of 
Dhammasoka and a lay pupil of Giridatta Thera. One day he saw gray hairs on 
his head, as he was being dressed and, seated as he was, he became a sotapanna. 
Later he entered the Order and became an Arahanta. 

In the time of Siddhattha Buddha he was a brahmin, skilled in various branches 
of learning, and was reborn in the deva-world. He is probably identical with 
Buddhasafifiaka Thera of the Apadana. 


K.R. Norman: Poems of Buddhist Monks (Trans.). PTS London 1997, p. 23. 


G.P. Malalasekera: Dictionary of Pali Proper Names (Vol. ID. Munshiram 
Manoharlal Publ. Delhi 1998, p. 1060. Sambula-Kaccüna Thera, He belonged to 
a family of the Kaccánas in Magadha, and having entered the Order, lived in 
a cave, called Bherava, near the Himalaya, engaged in Meditation. One day 
there arose a great and unseasonable storm; the clouds massed up in the sky 
amid thunder and forked lightning. All creatures cried out in fear and trembling. 
But Sambula, headless of the noise and cooled by the storm, composed his mind, 
developed insight and became an Arahanta. Then, filled with joy, he uttered 
a pair of gatha. 

Ninety-four kappas ago he had sen a Pacceka Buddha, named Sataraüsi, just 
risen from samadhi, and had given him a palm-fruit. He is evidently identical 
with Talaphaliya of the Apadiina. 

K.R. Norman (Trans.): Poems of Early Buddhist Monks. PTS London 1997, 
p. 26. | 

G.P. Malalasekera: Dictionary of Pali Proper Names (Vol. D. Munshiram 
Manoharlal Publ. Delhi 1998, p. 717. Khitaka Thera, An Arahanta. He was born 
in a brahmin family of Kosala and, having heard the Buddha preach, entered 
the Order, in due course winning Arahantaship. Later he dwelt in the forest, 
stirring enthusiasm in the forest dwelling monks. 

In the time of Vipassi Buddha he was a park-keeper, and having seen the Buddha 


14. 
15. 
16. 


17. 


18. 


21. 
22: 


Buddhist Meditation: An Anthology of The Pali Canonical Texts 85 


going through the air offered him a coconut fruit, which the Buddha stopped 
to accept. | 

He is probably identical with Nilikeradiyaka Thera of the ApadAna. His 
Apadüna verses are also found under the name of Kundala Thera. 


K.R. Norman (Trans.): Poems of Early Buddhist Monks. PTS London, p. 26. 
MN. Vol. L, 26. 


G.P. Malalasekera: Dictionary of Pali Proper Names (Vol. I. Munshiram 
Manoharlal Publ. Delhi 1998, pp. 296-7 lira Kalüma, One of the two teachers 
to whom Gotama, after his renunciation, first attached himself (MilindapaJha, 
p. 236), the other being Uddaka Raimaputta. In the Ariyaparivesüna-sutta (MN. I. 
163-5; also 240 ff.; II. 94 ff. 212 ff.) the Buddha describes his visit to lara. 


Ibid. pp. Uddaka Riimaputta, One of the teachers under whom Gotama, after 
leaving the world and before he became the Buddha, received instruction (J. I. 
66, 81). Uddaka taught him the doctrine, which had been realized and 
proclaimed by his father Rama, which was the attainment of the state of “neither- 
consciousness-nor-unconsciousness" (corresponding to the fourth jhàna). When 
Gotama had mastered this, Uddaka made him more than his own equal did by 
setting him over the whole company of his disciples as their teacher. But Gotama, 
finding this doctrine unsatisfactory, abandoned it (MN. I. 165 ff., 240 ff; 
DhA. I. 70-1. 


Ibid. Vol. IL, pp. 322-3, Bodhisatta, The name given to a being who aspires to 
bodhi or enlightenment (DNA. II. 427; ANA. I. 453; Har Dayal: The Bodhisatta 
Doctrine, p. 4ff.). The word can therefore be used in reference to all those who 
seek nibbüna, including Buddha's, Pacceka Buddha's, and the disciples of 
Buddha's (Buddhapaccekabuddhasiivaka), but is commonly used only of those 
beings that seek to become Buddha's. The word may have been used originally 
only in connection with the last life of a Buddha, in such contexts as "in the 
days before my enlightenment, when as yet I was only a Bodhisatta" (MN. I. 
17, 114, 163; DN. II. 13 MN. I. 119). But already in the Kathávatthu (PP. 283- 
90, 623) the previous lives of Gotama Buddha and other saints had begun to 
excite interest and speculation. . 

Ibid. Vol. I. pp. 994-5, Jain Saccaka, A Nigantha who had two interviews with 
the Buddha, as recorded in the Cula-Saccaka and Maha-Saccaka suttas. He is 
addressed as Aggivessana, that being his gotta-name. Buddhaghosa says (MNA. 
I. 450; cf. J. III. 1), that both his parents were Niganthas, skilled debaters, who 
married at the suggestion of the Licchavis, because they were unable to defeat 
each other in argument. 

MN. I. 26; Vin. I. 10 f.; SN. V. 420 ff. 

MN. I. 301. 


DN. II. 123; AN. II. 2. 
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Theragütha, p. 60. 


G.P. Malalasekera (Ed. Dictionary of Pali Proper Names. Munshiram 
Manoharlal Publ. Pvt. Ltd. New Delhi 1998, p. 1023. Ekavihiriya Thera, Brother 
of Asoka and his vice-regent. He once asked Asoka why monks were not joyful 
and gay and Asoka, in order to teach him the reason, gave him the throne for a 
week, saying that at the end of the week he would be put to death. Tissa then 
realized that monks, who had the constant consciousness of death, could not 
be merry. 

He later became a monk under Yonaka Mahüdhammarakkhita and lived in the 
Ásokürüma, where he prevented the murder of the Theras by the minister sent 
by Asoka that to make the monks hold the uposatha together. He became an 
arahanta and, on account of his love of solitude, came to be known as 
Ekaviháriya. 

ibid. p. 649, Kulla, An Aranta. He was a landowner in Savatthi and joined the 
Order after hearing the Buddha preach. But he was often seized by fits of lustful 
passion, and even when, following the Buddha's instructions, he meditated in 
the charnel field, he could not control the tendency. The Buddha himself went 
with him and bade him mark the putrefaction and dissolution of dead bodies 
around him. He attained first jhàna, developing which he won arahantaship. The 
Theragütha verses ascribed to him are a record of this experience. 


K.R. Norman (Trans.): Poems of Early Buddhist Monks. PTS London 1997 
p. 47. 


Vism. Chap. VII, pp. 206-244. 
Nanamoli Bhikkhu: The Practice of Lovingkindness. BPS-Kandy, pp. 1-19. 
Nyanaponika Thera: The Four Sublime States. BPS-Kandy 1960, pp. 1-24. 


. Nárada Mahiüthera: Brahma Vihara. BPS-Kandy 1963, pp. 3-26. 


Vism. Chap. VII. pp. 285-317. 


. Vism. VIII, 197ff. 


William Hart: The Art of Living. Frank Educational Aids Pvt. Led. New Delhi 
1993, p. 6. 


Intellectualism Versus Spiritualism : An Appraisal 


Satyajit Layek 


Spiritualism is an English term has two components- ‘spiritual’ and ‘ism’. 
‘Spiritual’ being an adjective connected with sacred religious matter. In a 
way it concerns the spirit or soul. The suffix ‘ism’ means: a doctrine or a 
system of beliefs accepted as authoritative by a group of people. Man is a 
rational and intellectual animal, having the ability to feel, think, contemplate, 
convey as well as distinguish between good and bad. The question, here 
of, arises as to how he does that? The answer follows from the context that 
he is always guided by one or the other principles and disciplines. 


As a rational being, he always tends to question himself about his 
existence in this world. The query starts of with “Who am I?", “Where 
have I come from?", “What is my goal in life?" —All of which are answered 
by the Vedic literature, where the intellectual exercises are embedded in 
the form of Upaniscads or Vedantas; left behind by the ancient seers. The 
Indian philosophical systems, too, have many more sayings in the form 
of spiritual doctrines, to satisfy the questions framed by the human mind. 

The soul theory was not accepted by the heterodox schools such as 
—he Buddhists, the Jainas and the Cārvākas. On the contrary orthodox 
schools like Nyfya VaiSesikas took up the issue and settle the matter logicaly 
by way of writing a text entitled the Atmatattvaviveka authored by Udaya- 
nacarya. He says soul is the locus of all sorts of knowledges-be it pain . 
or pleasure; right or wrong. Indian philosophical set up postulated nine 
exclusive qualities of soul namely—sukham (pleasure), dhkham (pain), icchà 
(desire), dvesah (jealousy), prayatnam (endeavour), dharmam (merit), 
adharmam (demerit), bhàvana (action) and saüskaram (remembrance) and 
treated it as a substance (dravya). Another substance they posit is called 
‘mind’ without its association with soul knowledge generation is impossible. 
In the west they call it ‘brain’ and consider it as the regulating authority 
for all sorts of activities. Even a modern physician cannot show the seat 
of these two entities under discussion. The mind has an independent status 
and present in all sentient being. Moreover, it has a limited size like atom. 
Smaller the size, bigger will be the velocity. And hence, it has the ability 
to move faster than lightening. 


The concept of materialism starts with the Cürvükas in ancient India. 
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On the contrary, the Naiyayikas are utter realist. They believe in the existence 
of the objective world in which we dwell in. The Carvakas materialism is 
characterised by direct reorientation against the Buddhist idealists and 
religious doctrines of Brahmanic tradition who propagate that consciousness 
(caitanya) is the property of immortal soul and transmigrate from one body 
to another after his death. Because the corporal body ofa man is consisted 
of five elements (paficamahabhiitas) goes back to its own origin for reincar- 
nation. According to them there was no supernatural divine force namely, 
‘the God’. It is an intellectual innovation of the elite class to exploit the 
poor Moreover, worshiping to god, offerings to some unknown abstract 
deities and either preaching or listening religious scriptures are based on 
imaginary speculations circulated by group of selfish people intended for 
reaping material gain. The law of karman which yields only good is 
therefore, a: mere philosophisation by certain schools for greater meritorious 
interest. After accumulating such merit one may venture for salvation in 
course of his life time. 


Vai$esikas atomic theory should be termed as materialistic one. They 
realised that the materiality of this universe and man's reasoning are the 
product of atoms. They also believe in an invisible (adrsta) cause as the 
final unifier of all atoms simply because the very nature of atom is inert 
and need some sentient being for its regulator. 


All these amount to say that true knowledge is only obtainable through 
metaphysical discourses which are again, nothing but sagacious intellectual 
excercises. Philosophers, social thinkers and religious leaders together 
thought of in India at the beginning of twentieth century progressive and 
reactionary ideas amidst confrontation with the British colonialism. The 
progressive trends aimed at connecting philosophy with real life with the 
activities of national movement reorienting the traditional Vedanta in such 
away as to strengthen it with the spheres of life. But there arouse a serious 
contradiction in progressive aspirations of the modern advance thinkers. 
The objective laws of social development required all-round benefit and 
progress of common masses. And there was a clerion call to each individual 
for perfection and purification so that due to their deligienteffot mother India 
could be elevated to the highest perfection. Because freedom and 
enlightmentunitedly could achieve spiritual obtainment. 


From the dawn of human civilisation it has a long quest for a being to 
unite with the highest soul (paramátman) and get liberated. Because he never 
gets satisfied with the mundane entities which are perishable someday. Being 
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encountered within or without he tries to find out solace of mind and gets 
devoted to it, theistic culture starts thereby. They started conceiving god 
head and established logically by the same author in a treatise entitled the 
Nyayakusumanjali. The pin-pointed logic was formulated as- | 

Each action has an agent, this universe is sumtotal of an action and 
hence, it must have an agent. This is also an intellectual exercise. Being 
obsessed to super power in order to check the adversary attack of various 
natural calamity Vedic Aryans stared worshipping some abstract entities 
whom we called nature God. 


This idea was rejuvenated in the Pauranic age where we find the 
anthropomorphic character of deities whom we are worshipping in the 
present day society for the benevolence of humane. In the Srimadbha- 
gavadgità, which is again part and parcel of the Mahabharata opines largely 
combined format of knowledge-action—devotion (jfiana-karma-bhaktivada) 
theory for obtaining true-knowledge (tattvajñāna). This slogan got impetus 
to the extreme and a school cropped up as bhakti school otherwise known 
as Acintyabhedabheda school in Navadwipa of Bengal. Sri Caitanya 
Mahaprabhu being the pioneer exponent of this school stretches his arms to 
embrace men and women of all walks of life irrespective of caste and creed. 


Consequently, this faith became mightier and elevated to a cult. 
Sricaitanya sent his disciples to Mathura and Vrindavan. He himself stayed 
at Puri and preached in the south easten belt with his followers Nityananda 
and Advaita Acarya. Because of this bhakti movement Christian missionaries 
received set back and stopped converting common people to christianism. 
The renaissance began with the advent of Sri Ramakrishna and Vivekananda 
in Bengal, Dayananda Saraswati of Punjab, Ranade in Bombay and the 
theological Society in Madras started preaching with glory the ancient 
` heritage intellectually and meaningfully. In other words the bhakti tsunami 
checked the spread the christanity and initiated a foundation for National 
integration. 

The bhakti or devotion culminated in Ramprasad  re-ignited in Sri 
Ramakrishna who found mother Kali or Kalika as the source of eternal 
bliss. Later on almost all intellectual nationalist like Mahatma Gandhi, Bal 
Gangadhar Tilak, Sri Aurobindo, Chittaranjan Das, Bipin Chandra Pal and 
.Netaji Subhas Chandra Bose faithfully followed this path and achieved 
the national Independence. 


Vivekananda, being a philanthropist of mankind composed one most 
brilliant page in the history of Indian philosophical and spiritual movement. 
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His world view embodied the most essentials features of bourgeois ideology 
of the late 19th and early 20th century, exerting enormous influence on 
its further development. He began his philosophical and a socio-political 
activity in the year 1880. That was the time of growing friction between 
the Indian people and the British colonialists. He closely observed the 
development of social affairs in Europe. Raising his voice against colonial 
and feudal oppression, Vivekananda searched at the same time for an answer 
to the question of India's historical destinies and the ways and means of 
transforming it into a healthy,wealthy, strong and independent nation. His 
sincere sympathy for common masses went hand in hand, the desire to 
be closer to the people, the wish to free the country from foreign ruller 
with naive belief in their good will; idealism and metaphysics with elements 
of materialism and dialectics and profound religiosity, with atheist utterances. 
He says Vedanta is a kind of philosophical algebra and synonym of 
Hinduism. Regarding the Vedantic philosophical heritage in a single whole 
he set himself for the task of singling out the most valuable and progressive 
elements in it,creating new India*. He wrote: ''This is my attempt, my 
mission in life, to show that the vedantic schools are not contradicting, that 
they all necessitate each other, all fulfil each other, and only as it were, 
is the stepping stone to the others." 


The truth revealed thereby in the philosophisation is that there is no 
contradiction between Intellectualism and Spiritualism. Rather one is 
supplemented by the other. Intellectualism alone, in the domain of cognitive 
sciences, could attain Spiritualism after acquiring true knowledge the great 
ideals even today could be more useful to the devastating India standing 
ón the cross road to heal and stand up again in the world scenario. Because 
intellect is the power to regulate and cultivate a mind enable a person to 
obtain spiritualism. All the upanicads exhaust themselves in describing the 
true nature of the soul (atman) and the Gità and the mokcadharma are best 
on the same end. Therefore, all karma has been enjoined in accordance 
with worldly understanding with attributes the atman diversity. That is why 
the Svetasvataraupanisad rightly pointed out in its beginning mantra— 
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New Dimensions of Buddhist Literature (Other 
lhan Pali) For Understanding Buddhism 


‘Sanjib Kumar Das 


What is Buddhism? 


When we talk about the topic ‘Buddhism’, unhesitatingly we point out to the 
"Buddha-vacana, the World.’ But from the Mahayana point of view, it is not 
limited to “‘Buddha-vacana’ only, rather it also includes the commentarial works 
by the Indian pandits and indigenous literatures by the Tibetan scholaes, no 
matter they are philosophical, psychologist, sociological, logical, medical or 
grammatical texts. Thr reason is that these works have been composed on the 
basis of Buddha-vacana. 


This so-called Buddhism began with the life of its expounder and teacher 
Gautama Buddha. Inspite of being born in a royal family, he gave up all worldly 
comforts, remaining in isolation to practice the Dharma undergoing great 
hardship. After that he became a Fully Enlightened One. According to the 
Mahayanis, after attaining the perfect and complete enlightenment (Skt. 
Samyak-Sambodhi), he turned three Wheels of Doctrine at Grdrakita near 
Rajgir, he simultaneously manifested himself into Vajradhara, the Complete 
Enjoyment Body of the Buddha and turned the Wheel of Tantra at Sri 
Dhanyaküta at the request of King Chandragarbha. The devotees and followers 
who follow his Dharma are called Buddhists. 


The term ‘Dharma’ is a Sanskrit word which means ‘to hold’ or 
‘something that which holds its own identity’. All objects of this universe that 
have definable identities are known as dharma. There is another meaning of 
dharma, and that is’to hold back from impending disaster’. It is in this sense 
that dharma can mean religion. Generally saying, any noble and pious activity 
of mind, body or speech denotes dharma which can hold one back from disaster. 
Similarly, it can be defined in another way, i.e., ‘Dharma’ means the path of 
practice, which helps one to be free from sufferings by overcoming ignorance, 
the root of every sort of suffering. It has two forms: that of transmission 
referring to the written scriptures) Skt. Agama-Dharma) and that of insights 
referring to teachings gained through the practice of higher trainings (Skt. 
Adhigama-Dharma). Dharma has ten principal objects of engagement which 
are known as objects of knowledge, path, nirvana, object of mind, fortune, 
life-span, scriptures, that is to be arisen, certainty and dharma-lineage. 
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As said above Buddhism is one of the many religious which was 
expounded by Sakyamuni Buddha 2558 years ago. It teaches us to be ideal 
human being, beneficial and unselfish. The present scenario which is full of 
turmoil, terrorism, bloodshed and such other restless and predicament activities, 
the teachings of Buddha perfectly commensurate to the prevailing conditions. 
It can prove a light to the people who are getting involved for groping in the 
darkness of ignorance hatred, greediness and the like. 

Tripitaka is known as the collection of Buddha-vacana. This Buddha- 
vacana as well as the commentarial works and indigenous literatures have two 
aspects: the aspect of conduct and the aspect of view. The practice of 
Bodhisattva consisting non-violence, four means of conversion etc., come under 
the category of the aspect of conduct while pratityasamutpdda, 72272177790, 
fünyatàá etc., come under the category of the aspect of view. These two aspects 
of discourses are prescribed to be studied and practiced by specific category 
of disciples. Tathagata Buddha says in Lankavatarasütra: 

My Dharma has two modes 
Doctrine and tenets. 
To children I speck doctrine 
And to yogis, tenets. 

The given verse indirectly shows how excellent and skillful master 
Sakyamuni Buddha who taught dharma to his disciples having different 
capacities and interests to apprehend and practice it was. He apparently knew 
that a category among his disciples was of dull-minded while a category was 
of sharp-minded. So, he preached the presentation of conduct to the former 
while the presentation of views and tenets to the latter. Not only this, he also 
gave teachings on tantra for those disciples of superior intelligence who wish 
to attain the Buddhahood in one life or even in a few years. The text entitled 
‘Lamp for the Three Modes (Skt. Trisiladipa) says: 

Having the same object, but clearly define, 
Having many methods, but no difficulties. 
Designed for those with sharp intelligence 
The mantra vehicle is superior. 


Different sources of literature 


It is not unknown to us that it’s been 2558 years since Sakyamuni Buddha, 
the Embodiment of Compassion, attained Mahaparinirvana. But still we are 
confused in the search of ‘New dimensions of Buddhist literature for 
understanding Buddhism.’ It is because many of us are still confused to identify 
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what actually Buddhism means. Does it refer to the World of the Buddha only 
or also covers something more? For the time being let's identify that Buddhism 
refers to the World of the Buddha. But can we understand Buddha and his 
vacana just by going through literatures? Is not all the threefold knowledge 
required for it? 

As mentioned above that the collection of Buddha's Word is called 
Tripitaka. A question may arise here, if the collection of Buddha's teachings 
is Tripitaka, in which Pimaka, his secret religious instructions or esoteric 
teachings, i.e., tantra will be incorporated? Again a question arises-do we all 
assert that the Mahayana consisting Bodhisattvayana and Vajrayana teachings 
as Buddha-vacana? It is because there is a category of scholars who does 
not consider the Mahayana scriptures to be authentic. They disregard the 
Mahayana scriptures entirely by asserting that the scriptures were written by 
unknown authors. Therefore, if the Mahayana teachings are not believed to 
be Buddha-vacana, there is nothing to discuss on the topic ‘New Dimensions 
of Buddhist literature for understanding Buddhism.’ Therefore, I think first we 
should see ourselves whether we have unflagging confidence in the literatures 
or treatises available in other forms, sources and languages. From Mahayana 
point of view, Tathagata Buddha turned three Wheels of Doctrine after attaining 
the Buddhahood focusing on the capacity and aspiration of three types of 
disciples. The text entitled Vajrayana Darshana Evam Sadhana by Prof. 
Wangchuk Dorjee Negi Says, "The first Wheel of Dharma of the four noble 
truths was turned at Varanasi which was mainly prescribed for those of Sravaka 
family; the second Wheel of Dharma of signlessness was turned at Grdraküta 
which was mainly prescribed for those of sharp-minded Mahayana family; and 
the third Wheel of Dharma of Tathdgata-garbha was turned at Vaishali which 
was mainly prescribed for the middling-minded Mahayana family. Not only 
this, having appeared in the form of Vajradhara, He (Buddha) also turned the 
Wheel of Tantra at Sri Dhanyakiita for the disciples who are especially inclined 
towards the profound, i.e.the disciples of superior intelligence." Aryadeva also 
elucidates in CatuhSataka: 


First, you turn away from demeritorious (actions); 
Intermediately, you turn away from (grasping at a gross) self; 
And, finally, you turn away from all views (of true existence). 
Anyone who knows (these stages for leading a disciple) is 
Wise. [8:15] 
Secondly so far my present knowledge goes, Sákyamuni Buddha always 
preferred to give teachings according to the capacity and aspiration of disciples. 
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Some of his teaching are based on interpretative meaning, some are based 
on definitive meaning, some are based on implied meaning while some are 
based on non-implied meaning. For example-somewhere he used the words: 
mátaram-pitaram hantvà anigho yati brühmano (having killed father and 
mother, one attains nirvana being free from non-virtues). Can we apprehend 
the meaning of the line as it? Can we attain nirvana by killing our father and 
mother? Thus it implies that we should not understand the meaning of words 
of the Buddha as it directly reflects in it. It is because having apprehended 
the intention of his disciples he sometime wanted to do welfare to them through 
pointed out the actuality indirectly. That is why he always emphasized that 
we should rely on meaning and not on the expression, rely on teachings and 
not on the person, rely on wisdom not on ordinary mind and rely on definite 
meanings and not on the interpretative meanings. It means whatever he 
preached, he never did anything for his own purpose, rather for the benefits 
of others only. Aryadeva says in Catuháéataka: 


There is no actions of the Buddhas 

That is without any cause (for benefiting others). 

Even their breath is issued 

Only for the sake of (acting as a) medicine for limited 
Being.[5:1] 

Another thing is that even the Buddha always might have encouraged 
his authorized disciples to propagate his teachings in the vernacular. Franklin 
Edgerton quotes in Buddhist Hybrid Sanskrit Dictionary, "Buddha says: In my 
religion, fine language is not recognized. All I want is that the meaning and 
reasoning be correct. You are to preach according to a pronunciation which 
people can understand. Therefore, it is proper to behave according to the 
countries.” Further, he also quotes, “Two monks, brothers, Brahmins by birth, 
of fine language and fine speech, came to the Buddha and said: Lord, here 
monks of miscellaneous origin are corrupting the Buddha's word by their own 
dialects; let us put them into Vedic. The Lord Buddha rebuked them: Deluded 
men, how can you say this? This will not lead to the conversion of the 
unconvertedà. And he delivered a sermon and commanded all monks: You are 
not to put the Buddha's words into Vedic. Who does so would commit a sin? 
I authorize you, monk, to learn the Buddha's words each in his own dialect." 
[Cullavagga". 5:33] 

However, as per the historical background, Buddha might have given 
` his preliminary teachings in Pali. At the same time, he might also have given 
Mahayana teachings in Sanskrit to special disciples. Therefore, if we believe 
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that Mahayana teachings were given by some unknown scholars, not by the 
Buddha, it will not be appropriate. His Holiness the Dalai Lama says, "It has 
widely been proved in Sütralankara by Maitreyanath, in Ratnavali by Nagarjuna, 
Madhyamakahrdaya by Bhavaviveka and in Bodhicaryüvatüra by Santideva. 
Further, it has also been explained in Tarkajvala by Bhavaviveka in detail that 
Mahasthavira Kasyapa, Ananda and others compiled Agamas of Srüvakayüna 
whereas Mafijusri. Maitreyanith and others compiled the Mahfyana sütras. 
After his Mahaparinirvana, his prophesized disciples composed texts on 
the basis of his teachings I different languages, such as Pali, Sanskrit, Apabhra- 
ma, Prakrit and so on which are known as commentarial texts ‘Commentaries 
on the Thought of Tathagata Buddha (ASayavrtti of Buddhavacana).’ The Six 
treatises on Middle Way, such as Mülamadhyamikakarika) Fundamental Treatise 
on the Middle Way) and others by Nagarjuna are some notable texts in which 
he specially highlighted the Madhyamika philosophy; the 9th Centuries Indian 
Buddhist Acarya Süntideva produced two texts: the Bodhicaryavatira containing 
the complete practices of the Bodhisattva along with the varies views on perfect 
wisdom from the Madhyamika point of view and the Sikéasamuccaya, which 
is a compendium of doctrines from a huge range of Mahayana Sütras-some 
of which no longer exist; the five Works of Maitreyanath, such as Abhisama- 
yalankara, Sütralanküra, Mahayana-Uttaratantra and so on; Arya Asanga who 
was associated with the Yogacàra school of Mahayana thought, is said to have 
received many texts directly from Maitreyanath in the Tucita Heaven, including 
the five works of Maitreyanath. He is also said to have personally written the 
five treatises on the Ground, namely Ground of Yogic practices, Compendium 
of Bases, Compendium of Enumeration, Compendium of Ascertainment and 
Compendium of Explanation; Vasubandhu wrote a large number of texts which 
include Trisvabháva-nirdeáa, VimSatika, Trirhsika and the Abhidharmakoéa- 
bhasya; Dignaga is associated with a school of Buddhist logic and produced 
the Pramdnasamuccaya, and later Dharmakirti wrote the Pramanavártika, 
which was a commentary and reworking of the Dignaga text; Dola (song of 
realization) by Saraha, Maitripa and so on are some of their examples. 


Similarly after his Demise, his teaching were formulated and transmitted 
by oral tradition, and it was written down in several versions in the 2nd and 
190 cent. B.C. The entire corpus of Buddhist writings was translated into 
Chinese over a period of a thousand years, beginning in the 1™ cent. A.D. 
This was a collaborative effort of foreign and Chinese monks. Its most recent 
edition, the Taisho Daizokyo (1922-33), is in 45 volumes of some 1,000 pages 
of Chinese characters each. On the other hand, translation of Buddhist scriptures 
into Tibetan was begun in the 7th-8th century during the reign of the Tibetan 
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spiritual King Thrisong Deutsen who established the Translation Department 
at Samye Monastery, known as "Translation Department: the Island of India." 
Translation of Buddhist Sanskrit scriptures was carried out in this department. 
The present Kagyur (translation of the Buddha's Word) and Tengyur (translated 
treatises or commentarial works by Indian Buddhist Pandits) collection is the 
result of this department. In total, there are more than six thousand titles in 
both Kagyur and Tengyur collections. The final redaction of the canon was by 
the Buddhist historian Bu-ston (1290-1364) and is in two sections, the Kagyur 
and Tengyur, consisting altogether of about 333 [1084-225] volumes of Tibetan 
script. It is mentioned in the text Madhyavyütpatti (Tib. Sgra sbyor bam po 
gnyis pa), the Tibetan translation is extremely literal, maintaining the order 
of the word as it flows in the original text, Le., it is based on standardized 
Sanskrit-Tibetan equivalences for Buddhist terms. However, in some cases few 
adjustments are also needed to follow the Tibetan syntax, which is the demand 
of the languages; thus it is particularly useful for scholars. 


Further, Tibetan translators are found striving hard to keep equivalent of 
each Sanskrit word with some exceptions of keeping the original Sanskrit word 
such as Padma (Lotus) and Candan (Sandal) etc. for instance, Sanskrit word 
Pankaja is translated to ‘dam skyes (born in the swamp), Jalaja to chu skyes 
(born in water), Tathagata to de bzhin gshegs pa (Thus-gone), Arhat to dgra 
bcom pa (foe-destroyer) and so forth. These are just some examples. 

As said above the collection of these Buddhist texts or literatures is 
classified into two, i.e., Kagyur (teaching of the Buddha) and Tengyur (treatises 
of Indian masters). The total number of titles in Tibetan translation listed in 
the catalogue in Peking Edition is: Kagyur=108 volumes, 1115 Titles including 
the translations of almost 500 tantras and this corpus is classified inti four: 
“Kriya tantra, Caryü tantra, Yoga tantra and Anuttarayoga tantra as well as 
Tengyur = 225 volumes, 4567 Titles. Between these two classifications, Kagyur 
is divided into five parts-Tantra, Prajfiaparamita (Perfection of Wisdom), 
Ratnaküta, Buddhavatamsaka and Sütra while Tengyur is classified into eleven- 
Tantra, Prajfiáapáramità Madhyamaka (Middle Way), Sütrünta, Cittamátra (Mind- 
Only, Abhidharma (Metaphysics), Vinaya (Discipline), Pramàna (Logic), 
Sabdavidya (Science of Grammar), Silpavidyà (Science of Arts and Crafts) 
and Vicitra (Various). At present, the entire collection of Buddhist Literature, 
i.e., Kangyur and Tengyur is preserved in several editions, such as Derga, Coni, 
Narthang, Peking, Serdi, Lhasa and so on. Besides, there is another collection 
of indigenous works by the Tibetan scholars known in Tibetan as gsung 'bum 
or bka’ ‘bum and this collection of works is preserved by the four main Tibetan 
Buddhist Schools, namely Nyingma, Sakya, Kagyud and Gelug. 
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So, in regard the Tibetan Literatures, we can summarize them into the 
collection of Works Ma-ni (Mani-Kabum) by the king Srong-tsen Gampo which 
is divided into twelve chapters; Lo-gyu (Chronicles), i.e., an yearwise exposition 
of events; Gyal-rab, Jo-rab and Dung-rab (Genealogical Historical Works- 
Dynastic and Family Chronicles); Dan-rab (Monastery Chronicles); Thung-rab 
(Histories of Incarnations); Ten-tsi )Chronological Treatises or Chronology of 
Doctrine); Ta-drub (Views and Tenets); Choejung (Histories of Religion or 
Religious Histories); Nam-thar (Biographical Literature); and Thob-yig or Sang- 
yig (List of teachings received including the lineages of transmission or 
confidential lettér). 


All the above-mentioned collection of Buddhist literatures may grossly 
be divided into three sections: süstra, sūtra and trantra. Here Sastra refers to 
the texts which are endowed with two characteristics-protect (protection from 
the unfortunate realms) and cure (curing from delusions); Sütra refers to the 
scriptures compiled from the teachings of the Nirmanakaya (Emanation Body) 
of Sükyamuni. It is the classification of Sákyamuni Buddha's teachings, other 
than his tantric teachings, dealing with the gradual way of enlightenment; and 
tantra refers to the teachings given by the Buddha in his Sambhogakaya 
(Complete enjoyment body) form to the exalted disciples. Literally, it is the 
thread into which every experience is strung, but itself remains invisible. The 
general sense of tantra is the extraordinary tantric scriptures known as the 
"tantra of the expreseeing words." It can also refer to all the resultant teachings 
of Vajrayana as a whole. 


In another words, it can be explained that the Mahayana commentaries 
and exegetical literature is vast. Many commentaries texts are called Sastras, 
a by-word used when referring to a scripture. Extending this meaning, the ৫8908 
is commonly used to mean a treatise or text written in explanation of some 
idea, especially in matters involving religion. In Buddhism, a Sastra is often 
a commentary composed by accomplished or learned masters at a later date 
to explain an earlier scripture or sütra. 


According to me, the present systematized Buddhist literature consisting 
Buddha-vacana, commentarial works and indigenous works by Tibetan scholars 
are available in two forms—in original and in translations, and these are 
contained mainly in Pali, Sanskrit, Tibetan and Chinese. Among them, the 
Tibetan literature development through specific time, namely early period of 
Tibetan literature [upto 10 cent. A.D.] , middle period of dimensional diversity 
[cent.11-18 A.D.], modern period of the literature [period 1950] and 
contemporary literature [1950 A.D.]. These period distributions are based on 
thematic relevance in the time context. 
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Besides, Buddhist literatures were and are also translated into several 
languages of the world to which Buddhism propagated, such as Korean, 
Japanese, French, German and so on. At the same time, since His Holiness 
the XIV Dalai Lama's coming into exile in India and travel to other countries 
in the world, a type of revolution has taken place especially towards the 
Mahayana literatures, I mean a huge number of people are found inclined to 
study Mahayana literatures. A huge number of Buddhist Centres have been 
established in different parts of the world where Studies is also introduced 
in the academic syllabi of many institutions in India and abroad. A huge number 
of Buddhist literatures have been translated into English. Even Ven. Zongsar 
Khentse Rinpoche is running a Translation Project to translate the entire 
Buddha-vacana from Tibetan into English. Definitely it is a good sign for we 
Buddhists that interest and inclination towards the study of Buddhism has 
increased in abroad. In this way, the study of Buddhist literature is playing a 
crucial and important role in bringing peace and harmony in the world. 
However, as per the census report, it is matter of regret that the number of 
Buddhist followers and practitioners is getting less in our own country day 
by day. 


Necessity of understanding Buddhist literature 


It has been mentioned at the very beginning that Buddha and vacana cannot 
be understood as it is just by going through literature. It is because for 
understanding him and his vacana, three types of knowledge are required. 
However, as the Srutamayi-prajfià (knowledge arising from hearing) is the 
foundation of obtaining the other two types of knowledge, study of literature 
is necessary and important in order to acquire the Srutamayi-prajfia at the 
beginning stage, It is mentioned in Játaka Tales: 
Hearing is the lamp of eliminating the darkness of ignorance. 

Similarly Sarat Chandra Das says: 


Practice of meditation without hearing- 
Is like a mutilated person climbing up a mountain. 


Similarly, as there are different types of seeker of knowledge in the world 
who also have different wishes, interests and capacities, different types of 
literature are also indispensible to be made accessible. Therefore, in order to 
reach to the stage of Bhavanümayi-prajfíà for understanding Buddha and his 
vacana as it is, Cintanmayi-prajfiá is necessary which can only be acquired 
from Srutamayi-prajfia and this prajfid can be acquired from studying Buddhist 
literatures. 
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Importance of The Atthasalini As An Introduction 
To The Pali Tipitaka 


Jayanti Chattopadhyay 


The Atthasálini is the commentary (= ütthakatha) of the Dhammasangani 
(Compendium of Dharma), the first book of the Pali Abhidhamma-Pitaka. Its 
authornship has been ascribed to Achariya Buddhaghosa, the great Pali 
commentator of India. 


Although the Suttapitaka and the Abhidhammapitaka treat of the same 
subject. Yet the books of the Abhidhammapitaka are most circumstantial, drier, 
more learned, in a word, more scholastic, Buddhaghosa also explains the prefix 
"abhi" ("higher") in the word "Abhidhamma" as referring to the more detailed 
mode of treatment! As a result the books of the Abhidhammapitaka are, is 
root cases, very difficult to understand and the Pali commentator felt the 
necessity of writing commentaries on the Pali Abhidhamma books. The 
Atthasalini to the outcome of that similer "feeling" by the great scholar 
Buddhaghosa, Dhammasangani is “A Buddha Manual of psychological Ethics”, 
the expression given by Mrs. C. A. F. Rhys Davids in her translation of the 
book "Dhammasaügani".^ Of course, it is not the intention of the 
Dhammasangani itself to give any sysyematic presentation of ethics or 
psychology; it preoupposes a knowledge of the Dhamma and only claims to - 
be a manual of study for advanced monks.? 


Whatever might be the case, it is a fact that Buddhaghosa has utilised 
his full energy and scholasticism while writing commnentary of the 
Dhammasangani. 


Among the Pali commentaries (= atthakathas), the Atthasalini occupies 
a pre-eminent place as extra-ordinary and unique techniques have been adopted 
in the book which may be served as the introduction of the whole Pali Tipitaka. 
So, the Atthasalinis not a mere commentary, but something more than that. 
Buddhaghosa has made the Atthasalini not a word-for-word meaning and 
explanation, but he has used beautiful stories and similes to make his work 
lively and acceptable to all. 

Although the Atthasalini is a commentary of the Dhammasangani, yet 
differences are noticed in the enumeration of the subject-matter. For example, 
in the comentary, some chapters of the original text are missings. At the 
same time there are some chapters which are not found in the original text. 
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When compared the Atthasalint seems to be more lively, scientific and 
authentic. 


Buddhaghosa has enhanced the value of the Atthasalini by adding a 
valuable introduction to the book, such a type of tendency is not found in 
the other Pali Commentaries. The importance of this introduction lies in the 
fact that it gives a vivid description of the Pali canonical books. From his 
description we come to know all about the definition of the technical terms 
(like Sutta, Vinaya, Abhidhamma etc) probable date of compilation of the 
books, and the books, and the like. Bellow are given some example from the 
introduction. 


At the very outset definition of the word “Abhidhamma” is given with 
its derivative and literal meanings. To show the utility of the prefix "Abhi" 
of Abhidhamma, various similes have been adopted, e.g. "aticchattaü" 
"atidhjo", "atirájakumaro", “atidevo”, “atibrahma” which very clearly expresses 
the meaning of the prefix “abhi” and thereby Abhidhamma implies the meaning 
that Abhidhamma means something more than the Dhamma i.e. the subject- 
matter of the suttas. | 


In like manner, for the explanatiion of the Abhidhammic terms used in the 
Dhammasangani, a threefold method has been adopted, i.e. Suttanta-bhajaniya 
(pattern or style of suttanta-explanation), Abhidhammabhajaniya (pattern or style 
of Abhidhamma-explanation) and pafihapucchaka (= catechism). For example, 
while explainning paficakkhandha (= five aggregrate) in the Suttantastyle they 
have been just enumerated, e.g. Rupakkhandha, vedanáükkhandha, safifiakkh- 
andha, sankharkkhandha and vinnankkhandha. In the Abhidhamma-style all 
these' Khandhas (= aggregates) have been treated elabortely giving their 
definition, meanings and explanations. In the Pafihapucchaka-style they have 
been further discussed in the in the form of question and answer for the better 
understanding of the readers and the meditations. In like manner, all other 
Dhammas like twelve Ayatanas, eighteen Dhatus, four Ariyaaccas, twenty-two 
Indriyas, Dvadadapaika paccayákáro, and the like have been discussed in the 
Abhidhamma. This threefold method of explanation makes the subject more clear 
and easily understandable. - 


Further importance of the Atthasalini lies in the fact that here is a lively 
discussion as to why the Kathavatthu, compiled by a sávaka disciple i.e. .Thera 
Moggaliputta Tissa, has been included in the Abhidhammapitaka (= canonical 
Texts). The opponents raised a question as to how a savaka-bhasita (compiled 
by a savaka, not by Buddha) could be cannonised as Buddhavacana. The 
orthofox monks, in their defence, said that although it was complied in the 


Importance of the Atthasalini as an Introduction to the Pali Tipitaka 103 


Third Buddhist Council by the President Moggaliputta Tissa, yet its genesis 
came from the prophesy of the Buddha which runs as follows: 


“Two hundred and eighteen years after my parinibbana Moggaliputra Tissa 
sitting among one thousand Bhikkhus will collect five hundred Suttas from 
the orthodox view-point and five hundred heterodox view-point thue totalling 
one thousand sutta will compile the Kathfivatthu having the size of the 
Dighanikaya.* 

The Kathavattu actually contains the proceedings of the Third Buddhist 
Council. Moggaliputta Tissa Thera just compiled the proceedings of the council. 
No addition or alternation was adopted by him while compilling. The 
Kathávatthu,otherwise called Point of Controversy is the outcome of that 
compilation. So, from the historical point of view the Kathavatthu is nothing 
but a later composition, and should not be regared as Buddhavacana. But 
actually this was regard as Buddha-vacana and was included in the Pali cannon. 
This happened on the basis of the Buddha's prophecy as mentioned above: 
“maha parinibbanato....etc. * Although the opponents present in the Third 
Council did not like to accepts the prophecy to include the Kathavatthu as 
one of the seven treatises of the Pali Abhidhammapitaka, yet the orthodox 
monks accepted the kathavatthu as a canonical treatise, by totally rejecting the 
opinions of the opponents. This historical fact gives the Attasalini a great 
imporatance as it included the justification of Kathavatthu as the Buddhavacna 
and a canonical treatise. 


Atthasalint Giving An Idea of The Tipitaka : 


Another importance of the Atthasalini lies in the fact that it gives an idea 
of the whole Tipitaka which runs as follows: | | 
From the Tipitaka point of view, the entire Buddhavacana may be 
classified into Three Pitakas from the Nikaya point of view Five Nikayas; from 
the Anga point of view Nine Angas (=Navanga) and from the Dhammakkandha 
point ‘of view eighyfour thousand Dhammakkhandhas. 
(a) Three Pitakas : Vinaya-Pitaka, Sutta-Pitaka and the Abhidhamma- 
pitaka. | | 
(a) (i) : Vinaya-pitaka : Buddhaghosa gives a definition of the “Vinaya” 
as follows: 
“Vividha-visesa-nayattaé, Vinayanato ceva Kayavücanam, vinayatthavidthi 
ayail, vinaye vinayo “ti akkhāto” ` 
“That means “Vinaya” is so called as it controls the bodily and vocal actions 
in different and special way. This Pitaka concerns only with the Rules and 
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Regulations of the Buddhist Holy orders (=sahghas) of monks and nuns. The 
Teachings of the Vinaya-pitaka comprise the silas (=moral conduct) only. 

The Vinaya-pitaka consists of 2 pátimokkhas (i.e Bhikkhu-patimokkha and 
Bhikkhuni-pütimokkha), 2 Vibhangas (i.e Mahavagga and Cullavagga) and 
Parivara. 

(a) (ii) : Suttapitaka : Buddhaghosa gives a suitable definition of the word 

"sutta" as follows : 

"Atthaànam sücanato, suvuttato savanato'tha südanato, 
suttànà suttasabhagato ca suttanti, akkhāta ü.” 

“Sutta” indicats good and welfare of the self and others, so it is called 
‘sutta’, Suta is so called as its intention is to give instruction to those who 
are to be trained, it is called “Sutta’ as it brings forth the good and welfare 
for as the trees bear fruits for others. It is called 'sutta' as it flows forth the 
"truth" as a cow gives forth milk; it is called sutta as it protects the "truth" 
as the thread of a carpenter is a measurment to him, in like manner to the 
wise persons "sutta" is evidences of Buddhavacana. 

Suttapitaka consists of the five Nik&yas of divisions, viz. 

(1) Dighanikaya (it is so called as consists of Lengthy Sutts) 

(2) Majjhimanikfiya (It is so called as it contains 152 middle-sized sutta) 

(3) Sarhyuttanikfya (it is so called as it contains 7762 similer types of 

suttas) 

(4) Aünguttaranikaya (it is so called as it contains 9557 gradually increasing 

(i.e. increased by one number in each case) suttas (ekekaangatirekavasare 

thitani) . 

(5) Khuddakanikaya (it is so called as it contains 35 comperatively smaller 

texts, vis, khuakapalha, Dhammpada etc. 

Buddhaghosa gives a new interpretation of the Khuddakanikaya. He is 
of option that Vinayapitaka and the Abhidhammapitaka also should be counted 
in the list of the Khuddakanikaya.° 

(a) (iii) Abhidhammapitaka : Buddhaghosa define Abhidhamma as 

followed "Yam ettha vuddhimanto, salakkhanà pujita paricchinna, 

vuttadhika ca dhamma, abhidhammo tena akkhàto". 

"Abhidhamma is so called as there is growth and prosperity; as there 
is excellence; as it offers something with devotion; as there is analytical 
knowledge and as there something special has been spoken. In Buddhist 
tradition Suttapitaka is regarded as the foundation of the Abhidhammapitaka 
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and the Abhidhammapitaka is rather a complementary to the suttapitka®. The 
Subject-mattters of the Suttapitaka are found in the Abhidhammapitaka in a 
more systematic way classifying them into seven distinct Treatises. The seven 
Treatises of the Abhidhammapitaka are: (1) Dhammasangani, (2) Vibhanga, 
(3) Dhàtukatha, (4) Puggalapafifiatti, (5) Kathavatthu, (6) Yamaka and, 
(7) Patthana. 

(b) (i): Nine Angas (2 Navahga-satthusasana) : 

From the “Anga” (=Division, classification) point of view Buddhavacan 
may be classified into nine division, Viz. (1) Suttaü. (2) Geyyalü, 
(3) Veyyakaranaü, (4) 0808, (5) Udanali, (6) Itivuttakaü, (7) Jàtakaü, 
(8) Abbhutadhammaü and (9) Vedallaü. 

(1) Suttaü : According to Buddhaghosa, "Suttaü" comprised Bhikkhu- 

Vibhanga Bhikkhuni-Vibhanga, Mahavagga, Cullavagga, Parivara of the 

Vinaya-pitaka, 

Mangalasutta, Ratanasutta, Nalakasutta, Tuvatakasutta and the rest of the 
Buddhavacana with a title to be designated as “suttati”. 


(2) Geyyatt : All the suttans accompanied by verses are known as : Geyya’. 
Especially “Sagathavagga” of the Saüyuttanikàya is called "Geyya". 
(3) Veyyakaranaü : The entire Abhidhammapitaka, Suttas having no 
verses and the rent of the Buddhavacana which are not included in the 
other eight Angas are known as “Veyyakarnaii”. 

(4) Gàtha : Dhammapada, Theragahtaé, Therigathà, and the suddhikagatha 
having the litle of “No-sutta” of the Suttanipata are designated as “Gatha” 
(5) Udanatt : The eighty two suttantas of the Udana which are endowed 
with Gathas dealing with somanassa-fiána are designated as ‘Udana’. 
(6) Itivuttakam : One hundred ten suttantas having the expresion like 
'vuttam hetan Bhagavatà' are known as Itivuttaka. 


(7) Jatakaii : Five hundred and fiftty Jatakas statting with the “Apannaka 
‘Jataka’? are called ‘Jatakam’. 


(8) Abbhutadhammaü : All the suttantas connected with wonderul and 
marvellous expressions like “Cattarome, bhikkhave, accchariya abbhuta 
dhamma” are known as “Abbhutadhammati”. 


(9) Vedallaü : The Suttas asked by religious felling and pleasure are 
known as vedalla. They are Suttas like Cullavedalla, Mahavedalla, 
Sammaditthi, Sakkapanha, Safikharabhajaniya, Mahapunnama-sutta etc. 
are called “Vedalla’ 
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(c) (i) Dhammakkhandha ; From the point of “ Dhammakhandha" the 
entire Buddhavacanas have been calculated as eightyfour thousand 
Dhammakkhand a of them eightytwo thousand are ascribed to the Buddha 
and two thousand are ascribed to the Bikkhus. So it is said by 
Buddhaghosa: 

“Dvasiti Buddhato ganhiü,dve cahasani bhikkhuto (Vii) 

caturasiti sahassani, yo me dhammā pavattino" 

More Informations given in the Attasalini regarding Abhidhamma : 


In the Atthasalint Buddhaghosa has discussed many questions as regards 
Abhidhamma. For example: 


(i) What is the reason behind the origin of the Abhidhamma? 
Devoted a spiratation attain “Bodhi” was the cause behind. 
(ii) Where this has been developed? 
In the five hundres and fifty Jatakas. 
(iii) Where this has been attained? 
Under the Bodhi-tree (at Buddhagaya) 
(iv) When this has been attained? 
During the Vesakha Full Moon Day. 
(v) By whom this has been attained? 
By the Omniscient (= All-knowing) Buddha. 
(vi) Where this has been discriminated? 
Under the Bodhi-tree. 
(vii) When this was discriminated? 
At the Ratanaghara four weeks after the Enlightement of Buddha. 
(viii) By whom this was discriminated? | 
By the omniscient Buddha. 
160) Where this was preached? 
This was preached among the gods of the.Tavatimsa Heaven. 
(x) For whom this was preached? | 
For the gods of the Tavatimsa and othe Heaven 
(xi) why this was preached? 
This was preached to help the gods to cross over the four floods (of 


cense-disire(= kamásava), of desiring eternal existence (= Bhavüsava) of wrong 
views (= ditthasava) and of ignorance (= avijjásava) 
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(xii) By whom this was received? 

By the gods. 

(xiii) Who learn this? 

Those who are in the course of perfection (= sekha) and the common 
worldlings desiring goodness (= puthujjana-kalyüna). 

(xiv) Who have learnt and realised this? 

The Arahants whose mind is free from mental obsessions. 

(xv) Who does preserve this? 

Those who have possessed this. 

(xvi) Whose teaching? 

This is the teaching of the Buddha, the Exalted one, the perfectly 
Enlightened one. 

(xvii) How this has been brought or maintained? 

= This has been brought (uptill now) through the succession of teachers. 


N.B Upto the Third Buddhist Council this was brought through succession 
of teachers like sariputta Thera, Bhaddaji Sobhita, Piyajali, Piyadassi, 
Kosiyaputta, Siggava, Sandeha, Moggaliputta, Sudatta, Dhammiya, Dasaka, 
Sonaka, Revata, and the like. After the third Buddhist Council (during Asoka) 
this was maintained at Jambudipa by the succession of teachers and their 
disciples. From Jambudipa this waz brought to Sri Lanka by Thera Mahind, 
Ittiya, Uittiya, Pandita and Bhaddanama. From Sri Lanka this has been apread 
and mainatained thoughout the world, especially Buddhist countrise.® 

(i) "dhammatireka-dhamma-visesattona abhidhammo'-Attasalini, p 

(11) London, 1924 

(iii) Winternitz, History of Indian Literature, Vol. H (delhi, 1988) p. 161 

(iv) *mama parinibbanato attharasavasadhikanam dvinnam vassstaram 

matthake Moggaliputthationtion thero nama bhikkhu bhikkhusa 


A Comparative Study of Pali And Ardhamagadhi 


Anita Banerjee 


Linguistically Pali and Ardhamagadhi belong to the Indic group of the Middle 
period of the Indo-Aryan language of the Indo-Iranian sub-family of the Indo- 
European group of languages. In fact, Pali belongs to Early Prakrit stage 
whereas Ardhamagadhi Prakrit belongs to the Middle Prakrit stage. The Early 
Prakrit stage has for its literature—i) the oldest inscriptions (including all the 
Asoka inscriptions); ii) the Pali of the Buddhist Canon and of the Mahavaü fa 
and Jatakas; iii) the Prakrit of the earliest Jaina writings; iv) the Prakrits of 
the earliest Sanskrit plays like A$vaghoca. To relate Pali and Ardhamagadhi 
mean the relation between the two is to be discussed with IA on the one hand 
and remotely with Indo-lranian and still more remotely with Indo-European. 


Pali is the literary language of the Middle Indo-Aryan. Whether Pali was 
ever a spoken language or not, is not easy to determine at present, but ancient 
references show that it was once a very popular language and Lord Buddha 
was speaking in that language. Pali is the most important of the literary Prakrits. 
The name Pali originally means 'boundary' or 'limit', and then it was applied 
to the Canon of Buddhism. Then it was applied to the language itself in which 
the works were written. In Phonetics and grammar Pali retains more of the 
structure of the original Indo-Aryan than any of the other Prakrits, which shows 
that Pali is among the oldest of the Prakrit languages. The exact position of 
Pali among the languages of the secondary period is a matter of dispute. The 
Buddhist tradition has it that Lord Buddha preached in Magadhi and so some 
scholars seem to think that Pali was a sort of cross between Old Sauraseni 
and Old Magadhi. Thus the couplet below shows that- 

sa Mágadhi mülabhása nareyd adi koppita/ 
manussá càásrutalábà sombuddha ca’pi bhdsare// 

That is, Magadhi is the original language,in which people used to speak 
and even the Lord Buddha used to speak in that language. Whether that 
Magadhi is the same with the Magadhi as we find among the Prakrit languages, 
is not actually easy to discern. But it is true to say that the Magadhi that 
we find in as one of the dialects of Prakrit, is quite different from the language 
used by Lord Buddha. Or, otherwise it can be said that the Magadhi that we 
find in Lord Buddha's speech, is later known as Pali. Though the name Pali 
is of very late origin, yet, the Magadhi of Lord Buddha may be the same 
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with Pali. The word Pali has variously explained. According to some, the word 
has come from parikti through evolution it becomes Pali; some other say that 
pálayati iti pali, ie. the instructions of Lord Buddha is maintained and used 
in that language, that is why, it is known as Pali. However, Pali ultimately 
becomes the vehicle of expressions of Lord Buddba. Some other say that Pali 
has come from palli (through the loss of one of the members of the conjunct, 
and the preceding short vowel is lengthened by way of compensatory 
lengthening. This is the position of Pali. 

Ardhamagadhi, on the other hand, is half Magadhi and half other Prakrits. 
Ardhamagadhi as the name implies, is a variant of Magadhi. According to 
Grierson Ardhamagadhi is a transition form between Sauraseni and Magadhi. 
Geographically this is perfectly accurate. But according to Woolner, in the early 
stage the differences between Magadhi and Sauraseni consist merely the striking 
phonetic variations, whereas the Ardhamagadhi of the early Jaina scriptures is 
something very different. In fact, Ardhamagadhi is very archaic than Sauraseni. 
Jaina scriptures are written mainly in this language, but Jainas also used 
Sauraseni and Maharastri for their works. It is not fully Magadhi but the other 
characteristics of Prakrit are also found. Practically it has nothing to do with 
Magadhi but a variety of Prakrit where some characteristics of Magadhi and 
other Prakrits are available. It is the mixture of so many Prakrit dialects, such 
as, Maharastri, Sauraseni, Magadhi, Paisachi and Bahlaki, Avanti etc. Although 
the important characteristics of Magadhi are found in Ardhamagadhi, still it 
is not regarded as fully Magadhi at all. The Magadhi characteristics like use 
of palatal ‘$’ instead of dental one, use of ‘P’ in place of ‘r’, and the —e ending 
of the nominative singular a-base are also found in Ardhamagadhi, but this 
is not all. In Ardhamagadhi Prakrit dental ‘s’ and palatal '$' is found side 
by side, ‘r’ and ‘I’ both are found, and similarly nominative singular of a- 
base ends with either —o or —e. Hemachandra has called this language as Arsa 
where all the rules of Prakrit can be irregularly used. So, Ardhamagadhi is, 
in a sense, an amalgamation of all Prakrits for which no distinctive rules can 
be framed. The earliest reference to Ardhamadhi is found in the Ayaranga sutta, 
Samabdayanga sutta, Vibaga sutta, Bhagavati etc. 


As far as Pali is concerned, we have no reference to Pali dialects; even 
though we conjecture that there should be some. From Pali there is an off- 
shoot language named Elu, used in Ceylon. The older name of Singhalese is 
Elu, which is perhaps obsolete now. The word Elu is Helu from hialu < sthalu 
(= Sinhala) ie. Ceylon. In this Elu or Singhalese language there are many Pali 
words. In a sense in Singhalese language and near about the country the 
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influence of Pali is greatly seen. In fact, the Indo-Aryan language of Ceylon 
is a direct descendant of Pali, which was carried to Ceylon by Mahinda, the 
son of A$oka, from Ujjain. In that case Pali would be a Maharastri dialect 
strongly influenced by Avanti, a western dialect. This seems to be supported 
by the fact that Flu (ie. the ancient form of Singhalese) and modern Singhalese 
show very close resemblances to Maharastri and Marathi. Both these, ie. 
Singhalese and Marathi show considerable resemblances to each other. In a 
similar way Ardhamagadhi has one off-shoot named Avadhi/Awadhi (an Eastern 
Hindi dialect). Avadhi has a literature ie. Tulsidasa's Raémcaritamanasa is said to 
be written in Avadhi, although popular known as it is written in Hindi (of 
course in the Middle age). Otherwise Prakrit has so many off-shoots like from 
the West to East we have Marathi (including Konkani), Gujarati, Rajasthani, 
Punjabi, Hindi, Maithili, Oriya, Bengali, Assamese etc. So Pali and 
Ardhamagadhi are very important for the knowledge of New Indo-Aryan 
languages including Singhalese. 


Both historically as well as linguistically the time of Middle Indo-Aryan 
is the 6th.c B.C. when both Mahavira and Lord Buddha flourished in the 
Magadha region (now in Bihar). Though the actual dates of both the lords is 
very much controversial, still, it is at least regarded as the 6th.c B.C. is the 
time of both. Historically Mahavira is earlier than Buddha. It is also said 
historically that Lord Buddha is 30/40 years junior than Lord Mahavira. As the 
dates of both the lords vary from time to time, but it is more or less consciously 
admitted at the 6th.c B.C. for the both. Linguistically also this time is reckoned, 
as both preached their doctrines in their own respective languages current at 
that time. Lord Buddha preached in Magadhi language (later on known as Pali) 
and lord Mahavira preached in Ardhamagadhi as one of their languages. 
Magadhi used by lord Buddha is of course quite different from the Magadhi 
Prakrit known to us. Here, I need not enter into that controversy, but scholars 
like Vidhushekhar Shastri in his Pali Prakas, published in B.S. 1358 (=1951A.D) 
has said that this Magadhi is quite different from the milla magadhi whereas 
Ardhamagadhi is a mixture of so many Prakrit dialects. 


The speeches of Buddha as collected later on is known as ‘the sayings 
of Buddha’ (Buddhavacana) and these sayings are divided into three broad 
parts—41) vinaya pitaka ii) sutta pitaka and iti) abhidhamma pitaka; both vinaya 
pitaka and sutta pitaka are divided into many sections (kdndas), such as 
párüjaka kanda, pácittiya kanda, mahdbagga kanda, cullabagga kanda, are 
the divisions of vinaya pitaka and the sutta pitaka is also divided into digha 
nikaya, majjhima nikáya, saüyutta nikaya, anguttara nikaya, khudda nikaya etc. 
Of which again Dhammapada, Udana, Suttanipata, Avadāna etc are very 
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famous. I need not give here the description of Pali literature, but, I mention 
this because of the fact, that, even in Pali we have a vast literature written 
after 200/300 years of the mahànirvvána of Lord Buddha and in a similar 
way Mahavira's sayings are started to collect after 200/300 years of nirvvàna 
of lord Mahavira, still it was finally deducted in the 5th.c. A.D. So nearly after 
1000 years of nirvvdna of Mahavira, these sayings of lord Mahavira are known 
as Ardhamagadhi or Arsa, because Mahavira and similar other persons are 
regarded as Rishi. These literature are Acdranga sūtra, Samabdydnga sūtra, 
Upasakadasa sūtra, Uttarádhyana sūtra, DaSavaikdlika sūtra etc. 

After this brief description of the position of Pali and Ardhamagadhi in 
Indian circle, I now proceed to give a brief comparison of both the languages. 
It should be noted that both Pali and Prakrit or for that matter Ardhamagadhi 
have many features common to Vedic literature. I should mention them in 
respective places. As I am discussing here both phonology and morphology, 
I shall concentrate my study on both comparing and contrasting of both the 


languages. 
Phonology (Vowels) 
Both Pali and Ardbamagadhi have no following Sanskrit vowel sounds like 
FF l, l, ai, au. In their places normally different vowels are used. So both 
Pali and Ardhamagadhi we have a, à, i, i, u, 4, e, o. Now in place of r in 
both the languages we have a, i, u mainly and ri very rarely. 
r>a 
eg. Skt. krtam > P. katam, Amg. kayam 
Skt. grham > P. gaham, (gharam), 
Amg. gharam, (also in Maharastri). 
Skt. ghrtam > P. ghatam, Amg. ghaýam 
Skt. nrtyam > P. naccam, Amg. naccam. 
r>i 
Skt. rnam > P. inam, Amg. rinam (ri kevalasya sūtra HC.1.140) 
Skt. rsih > P. isi, Amg. risi, isi (id krpādisu sūtra HC.1.128) 
Skt. mrgah > P. migo, mago, Amg. maýa (Mah. maa) 
r>u 
Skt. rtuh > P. utu, Amg. uu (ud rtvādisu sūtra HC.1.131) 
Skt. vrddhah > P. buddho, Amg. vuddho 
“Skt. rsabhah > P. usabho, Amg. usaha, vusaha (also in Mah.) 


F = Gr (2) 
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In Sanskrit the words with long 7 is very rare. Practically in the declension 
and partly in conjugation long F becomes dr. eg. 17 > tàrana (Skt), P. tarana, 
Amg. fárana. Otherwise long f has two-fold divisions- ir and ar and normally 
Sanskrit words are evolved in Pali and Ardhamagadhi accordingly. 

eg. Skt. kirti (| kř) > P. Amg. kitti, from Skt. V pr we have pürna 
> P. punna, Amg. punna ; Skt. uttirna (< N tf) > P. uttinna, Amg. uttinna. 
Otherwise words are determined from the original Skt. long 7 formations. 


[> P. Amp. ili (li itah) 

There is hardly any word with ‘I’ in Sanskrit, except the root Vklp which 
is developed as kipta, kilipta etc and Pali and Ardhamagadhi words so formed 
from Sanskrit, are automatically determined from the Sanskrit words. Thus klpta 
» kilitta in both the languages. Otherwise we do not have any word with short 
‘P, though Panini in his Dhatupatha has given an indicatory ‘P in his many 
Sanskrit roots. Such as gaml = gam; Sak] = gakya (P. sakka). 

[ 


As there is no word with long / even in Sanskrit, we do not have any 
development of long / in Pali and Ardhamagadhi. In this connection it can 
be said that long [is accepted in order to maintain the symmetry of the vowel 
sounds as both short and long counterparts, even though no words are found. 
That is why, in some of the Pratishakhyas like Taittiriya and Atharvaveda and 
Samaveda long / is not accepted. But Bopadeva in 13th. C AD. in his grammar 
has given an example with long ' as fakldanta (whose teeth are able to do 
strong things). Otherwise no example is found. 


Diphthongs ‘ai’, ‘au’ > ‘e’ and ‘o’ in both the languages 
In general, the diphthongs become monophthongs both in Pali and 

Ardhamagadhi. 

eg. Skt. airavanah > P. erübano, Amg. erdvano (same as Mah.) 

Skt. vaiyakaranah > P. beyyakarano, Amg. viydkarano, Mah. viakarana 

Sometimes ‘ai’ is turned into ‘i’, “Tin Pali but these examples are 
exceptionally erratic or not very common. eg. Skt. caitrah > P. citto, Amg. 
cetto (also in Mah); Skt. aifvaryyam > P. issariyam, Amg. eccheram; Skt. 
graiveyam > P. gibeyyam, Amg. givejjam. 

In a similar way ‘au’ normally becomes ‘ʻo’ in both the languages, but 
sometimes changes to 'u' also. 

eg. Skt. audarikah > P. odariko, Amg. oydrio, Mah. 0270, Sau. odario; 

Skt. auddhatyam > P. Amg. uddhaccam (same as Mah) 
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Treatment of anuswara and visarga 
In both Pali and Ardhamagadhi final -m becomes -m (anuswara). 
eg. Skt. cittam > P. and Amg. cittam; even if after -m any word with vowel is 
used, then also anuswara is to be used. But both in Ardhamagadhi and Pali 
final — in euphonic combination can often remain, but not in general. 
In Pali there is no visarga.Visarga can be used in Sanskrit medially or 
finally.In final position of a-base visarga becomes —o. eg. Skt. devah » P. debo; 
Skt. dharmah > P. dhammo; Skt. kah > P. ko; Skt. manah > P. mano. But 
of —i and —u base in nominative singular we have the long vowel instead of 
—0. eg. Skt. agnih > P. aggi, aggt; Skt. bhiksuh > P. bhikkhü; but when it 
is in middle, the following sound becomes doubled. eg. Skt. duhsaha > P. 
dussaho, Amg. dussaho; Skt. punahpunah > P. punappuna, Amg. punappuna; 
Skt. duhkham > P. Amg. dukkham. 
Quantitative and qualitative changes of vowels 
Apart from what has been said before, there are quantitative as well as 
qualitative changes of vowels of both Pali and Ardhamagadhi. By quantitative 
change we mean generally the change of vowel quantity, ie. short vowel becomes 
long or vice versa; and qualitative change means the change of place of 
utterance of vowels. Examples are given below. 
a) Long vowels become short before a conjunct consonant or the nasal 
‘m’ (Law of Mora)- 
Thus- Skt. tárkika > P. takkika, Amg. takkiya, takkia; 
Skt. uttirna > P. uttinna, Amg. uttinna; 
Skt. alika > P. alika, Amg. aliga; 
Skt. parükrama > P. Amg. parakkama; 
Skt. arudha > P. Amg. arudha. etc 
b) Sometimes it is due to accent some short vowels become long. Just 
as- 
Skt. pratipad > P. pddibadd, Amg. pddivada; 
Skt. samrddhi > P. Amp. sámiddhi (also in Mah). 
c) Sometimes it is due to accent: some vowels are lost. 
eg. Skt. aranya > P. ranna, Amg. ranna; 
Skt. alabu > P. lāu, also alabu(no change), Amg. lau. 
For qualitative change there could be many examples because single vowel 
changes to another vowel. eg. a > ie.o etc. Skt. r when changes to a, i, u 
that can also be regarded as a case of qualitative changes. Similarly diphthongs 
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‘av’ > i, i (velar+palatal >palatal) and ‘au’ > u, 4 (velar labial > labial) are 
also the examples of qualitative changes. 


Consonantal changes 


Now I shall enter into some consonantal alterations. Generally in Ardhamagadhi 
or for that matter in Prakrit, the intervocalic single consonants are elided, but 
this rule is not practically applicable in Pali, although some sporadic cases 
the elision of some intervocalic consonants are found. eg. Skt. nija > P. nia 
whereas in Amg. it becomes niya. These sporadic cases cannot be said as 
regular case. As in, most of the cases intervocalic consonants are not elided 
in the Pali language, it seems to be very near to the Sanskrit language. eg. 

Skt. kaka > P. kaka, Amg. kaa; 

Skt. kaca > P. kaca, Amg. kaa 

And so on and so forth. Thus the intervocalic -k-,-g-,-c-,-j-,-t-,-d-,-p-,- 
y-,-v- are lost in Ardhamagadhi (except Skt.ava which remains the same in 
Amg.). In this case we can remember Hemchandra’s sutra —k- g-c-j-t-d-p-y 
vail prayah lopah.(No.1.177) 

In a similar way the intervocalic non-conjunct aspirates like —kh-,-gh-,- 
th-,-dh-,-ph-,-bh- are reduced to —h- particularly in Ardhamagadhi (or Prakrit 
in general) and occasionally in Pali also. (Hemchandra’s sutra kh-gh-th-dh- 
vali) (No.1.187) eg. 

Skt. mukha » P. muha, mukha, Amg. muha 
Skt. ratha > P. raha, ratha, Amg. raha. 


In some cases the initial non-aspirate sounds become aspirated in both 
the languages. eg. Skt. puspa > P. Amg. phuppha. 


About the development of dental ‘n’ in both Pali and Amg. there are 
lots of confusions. Some say that in Ardhamagadhi generally dental ‘n’ becomes 
cerebral 'n' in conjunct and non-conjunct in initial and non-initial positions. 
In Pali generally dental ‘n’ is seen, though sometimes cerebral ‘n’ is also 
available. In order to solve this problem Hermann Jacobi has tried to give 
an explanation for it. According to him if in the original Sanskrit word cerebral 
‘n’ is found, then it could be retained in Ardhamagadhi and also in Pali. eg. 
Skt. purna could be in Pali and Ardhamagadhi punna; but if in the original 
Sanskrit word dental ‘n’ is found then it could also be retained in both the 
languages. Thus Skt. dhànya > dhanna in both. How far this theory is applicable 
to a great extent or not, is to be judged critically. Generally, dental ‘n’ is found 
in Pali even in place of cerebral ‘n’. eg. Skt. nirvana > P. nibbdna, but in 
Amg. it is nivvadna, although nivvana could be found. It means that both the 
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n’s are found in both the languages and that is why no hard and fast rule 
can be formulated for that. But it is seen in Pali generally that the dental ‘n’ 
in conjuncts become ‘AA’ which is in a sense a regular form (or the Magadhi 
Prakrit influence). eg. Skt. mànya > P. mafifia, Amg. manna; Skt. kanya > 
P. kañña, Amg. kanna. 

In Pali and Ardhamagadhi sibilants ($, s, s) become generally dental ‘s’.eg. 
Skt. SaSaka > P. sasaka, Amg. sasaa; Skt. Sesa > P. Amg. sesa. Although 
sometimes cerebral ‘s’ can become ‘Ch’ instead of ‘s’ in some words in both 
the languages. eg. Skt. satkarna » P. chakkanna, Amg. chakkanna. But in 
Magadhi Prakrit this dental ‘s’ becomes palatal ‘$’, that development is not 
found in Pali and Ardhamagadhi. 


lreatment of some conjunct consonants 


In both Pali and Ardhamagadhi two dissimilar conjunct consonants are not 
allowed practically, they are normally assimilated. eg. Skt. karma > P. Amg. 
kamma; Skt. dharma > P. Amg. dhamma; Skt. sarva > P. sabba, Amg. savva; 
Skt. nirjala > P. nijjala, Amg. nijjala; Skt. arka > P. Amg. akka and so on 
and so forth. Not more than two consonants may be combined in a Pali word. 
So, Sanskrit words like Indra > Pali Inda, mantra > manta, irdhvail > uddhail, 
candrima > candimda; etc. In Pali, conjunct consonants do not occur at the 
word-initial position. When two dissimilar consonants are assimilated in the 
beginning of a Pali word, the first consonant is dropped and only the second 
one remains. eg. Skt. pramada > Pali ppamdda > pamada (but appamada is 
found); Skt. jfidta > nfidta > Pali fata; Skt. ksana > kkhana > Pali khana; 
but here also some exceptions are found particularly by the influence of the 
Vedic language. eg. brahma, brahmana, dvara, tva d, dve, svadntand etc. 

Conjunct with'ks becomes (k)kh in both the languages, that means 
initially it is changed to simple ‘kh’ and medially ‘kkh’. eg. Skt. ksira > P. 
Amg. khira; Skt. ksaya > P. khaya, Amg. khaya; Skt. ksatriya > P. Amg. 
khattiya; Skt. ksina > P. khina, Amg. khina; Skt. daksina > P. dakkhina, Amg. 
dakkhina; Skt. raksana » P. Amg. rakkhana. In a similar way 'ks' becomes 
(c)ch in both the languages. eg. Skt. paksa > P. Amg. paccha; Skt. aksi >P. 
acchi, Amg. ucchu; Skt. iksu > P. Amg. ucchu; but otherwise (k)kh is the 
normal development. 

The another conjunct ‘ty’ becomes palatalized, that is, changes to ‘cc’ 
in both Pali and Ardhamagadhi. eg.Skt. tyaga > P. cága, Amg. cada; Skt. 
pratyaya > P. paccaya, Amg. paccaya; Skt. nrtya > P. nacca, Amg. nacca; 
Skt. apatya > P. Amg. apacca; Skt. mrtyu > P. Amg. maccu. 

In a similar way, conjunct ‘thya’ becomes (c)ch in both. eg.Skt. nepathya 
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> P. nepaccha, Amg. nepaccha; Skt. tathya > P. Amg. taccha; Skt. mithyà 
> P. Amg. micchd. 
similarly ‘dy’ > ‘jf’ in both the languages.eg. Skt. adya > P. Amg. ajja; 
Skt. sadya > P. sajju, Amg. sajja; Skt. vidya > P. bijja, Amg. vijja. 
Similarly “dhya’ becomes '(J)jha'. eg. Skt. dhyana > P.jhana, Amg. jhana; 
Skt. adhyaya > P. Amg. ajjhaya; Skt. budhyate > P. bujjhate, Amg. bujjhai. 
Conjuncts with nasals like jfi, ny, ny etc become Af medially and A initially 
in both the languages. eg. Skt. jfidti > P. nati, Amg. nati, sometimes fiti ; 
Skt. jfiana > P. hana, Amg. nana as well as fidna; probably it could be a 
Pali or Magadhi influence. Similarly Skt. saüjfa > P. safind, Amg. sannd; 
Skt. prajfià > P. pana, Amg. panna; Skt. lavanya > P. labafifia, Amg. lavanna. 
Then in case of sibilants some treatments are found in Pali and 
Ardhamagadhi which are more or less the same. 
Skt. sc and sch > cch (word medially) in both Pali and Amg. 
eg. Skt. ascaryaü > P. Amg. acchariya ü 
Skt. paścă > P. Amg. paccha 
Skt. nifcayah > P. nicchayo, Amg. nicchayo 
Skt. nischalah > P. nicchalo, Amg. nicchalo. 
Skt. sta > P. Amg.tttha 
eg. Skt. tustah > P. Amg. tuttho 
Skt. kastail > P.Amg. katthaü 
Skt. prstah > P. Amg. puttho 
Skt. sth > tth 
eg. Skt. sastha > P. Amg. chattha 
Skt. Srestha > P. Amg. settha 
Skt. sta > P. Amg. th (initially), tth (medially), tta (very rare) 
eg. Skt. stipah > P. Amg. thüpo 
Skt. stambhah > P. Amg. thambho 
Skt. sthirah > P. Amg. thiro 
Skt. hastinah > P. hatthino, Amg. hatthino 
Skt. hastah > P. Amg. hattho 
Skt. astah > P. Amg. atto 
Skt. dustaram > P. Amg. duttaram. 
Skt. sth > th,th (initially), medially ttha, ttha 
eg. Skt. sthülah > P. Amg.thülo 
Skt. sthavirah > P. Amg. thero 
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Skt. sthànam > P. thanam, Amg. thünam 

Skt. sthitih > P. thiti, Amg. thii 
Skt. avasthd > P. avatthá, Amg. otthd (ava > o ) 
Skt. asthi > P. Amg. atthi. 
It should be borne in mind that the development of conjuncts with sibilants 
can be of various types, but I have given only the almost similar points between 
the two languages. Sibilants with nasals have also some similarities between 
the two languages. eg. Skt. prasna » P. pafiha, Amg. panha (in that case sibilant 
is first turned into ‘h’ and then metathesis takes place), so also Skt. usna > 
P. unha, Amg. unha. 


Accent 


In general, the Old Indo-Aryan accent system (both pitch and stress) is lost 
in Middle Indo-Aryan languages. So, from that point of view old accent system 
is not found in both Pali and Ardhamagadhi; but some effects of Old Indo- 
Aryan stress accent system is seen in both the languages that has been discussed 
here. In fact, the effects of stress accent system is found in two ways——a) 
shortening or lengthening of Old vowels (quantitative change of vowels) b) 
Loss of vowels. Therefore, by these effects different types of phonological 
behaviors like Syncope, Haplology, Prothesis, Compensatory lengthening etc. 
have been developed in both the languages. In the following section I have 
included the various types of syntagmatic changes that are relevant to these 
languages through which we can also guess the effects of the stress accent 
system on both Pali and Ardhamagadhi. 


Ablaut 


Ablaut is considered another important feature in discussing the phonology 
of a language. It is the change of a vowel within a word, indicating a 
modification of use or of meaning. It normally takes place between 
etymologically related words. eg: pabhdsati ‘declares’; pabhaseti ‘illumines’; 
Not only that, like Sanskrit, Pali language is also characterized by the guna, 
vrddhi and samprasaárana types of ablaut changes of vowels, mostly found in the 
euphonic combinations. eg. su + vanna = sovanna (u > o an example of guna) 
(rule : kvaci o vyafijane Kac. 1.4.7) means sometimes the vowel ‘0’ is substituted 
for a final vowel, when followed by a consonant. In Amg. also we have Skt. 
pustaka > pótthaya; Skt. sthapayati > thavei; Skt. kathayati > Amg. M. kahei 
(aya > e). In Pali, there is the lengthening of (final) vowels, when followed 
by a vowel or a consonant (mostly in verse). eg. raja + patha = raja-patha 
(cf. the rule sarà vyafijane digham Kac. 1.3.3), it is a case of lengthening 


118 Journal of the Department of Pali 


or vrddhi. Similarly, by the rule oss'avo sare ca (Kac. II. 1.27) ‘av’ is changed 
or substituted for ‘o’ which is found in the weak grade or samprasdrana of 
ablaut. eg. bho + ana = bhav-ana; go + assa = gav-àssa, Skt. bhavati > Amg. 
hoi (ava > o) Besides, there are some examples in Pali and Ardhamagadhi 
where ablaut changes are found. eg. Skt. jyotsnd > Pali junhd (besides dosind), 
Skt. svapna > Amg. suvina *moon-light' (o, va > u dialectally). In Pali, there 
are also instances of ablaut in vowel-change due to the influence of accent 
on vocalism. eg. Skt. madhyama > Pali majjhama : majjhima ‘middle’. 


Syntagmatic Changes 

In this section I have specially dealt with various changes that occur in the 
articulation or pronunciation of syllables or sounds in simple words. Though 
the definite cause of these sound changes is unknown, yet, it is assumed that 
it is indeed stress accent system which directly or indirectly affects these 
phonological alterations. Like all the Middle Indo-Aryan dialects Pali is marked 
by the simplification of the sound system of Old Indo-Aryan speeches (ie. 
Vedic) and Sanskrit. In Pali, some of the Old sounds are simply dropped off 
and dissimilar sounds when combined with each other, are either changed to 
similar ones or modified as well as replaced by easier and altogether different 
sounds. This tendency is generally regarded as a phase of linguistic decay. 
When Pali as a literary speech came to be standardized, some of the lost sounds 
are restored and a few others are compensated. Therefore, the process of decay 
in the sound-system which ultimately started from early times was very much 
continued in the Pali language. However, the phonetic changes, found in Pali 
and Amg., can be explained by some universal principles and a few types are 
mostly attributed to local or dialectal reasons. 

Pali, as a member of Early Middle Indo-Aryan language, is characterized 

by the following phonological alterations. 

a) Assimilation- (all varieties-Progressive, Regressive and Mutual) 
eg.-Skt. agni > P. Amg. aggi (Prog.), Skt. alpa > P. appa (Reg.), Skt. 
satya > P. sacca (M) [ thtough Vedic influence in Pali we also have 

~ the conjuncts like tatra, arogya, tasmd etc].Skt. utkalikad > Amg. 
ukkaliya; Skt. patni > Amg. patti. 

b) Dissimilation- eg. Skt. pipilikd > P. kipillika, Skt. lalata > P. nalata. 

c) Metathesis- eg. Skt. masaka > P. makasa, Skt. karenu > P. kaneru 

' (a young elephant); Skt. hrasva > Amg. rahassa; Skt. hrada > Amg. 
daha. 

d) Anaptyxis- eg. Skt. klefa > P. kilesa; Skt. sneha > P. sineha; Skt. 
agni > Amg. agani, Skt. usna > Amg. usina. 


e) 
f) 


g) 


h) 


i) 


1) 
k) 


^ 
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Prothesis- eg. Skt. siri > P. itthi, (also thi), Amg. 27 Skt. antike 
> P. santike. 

Apheresis- eg. Skt. aranya > Amg. ranna; Skt. udaka > Amg. daga; 
Skt. bhavati > Amg. hoi (same as Maharastri). 

Syncope- eg. Skt. bhadanta > P. bhanta, bhante; Skt. udaka > P. odaka, 
oka; Skt. evam > P. em. 


Compensatory Lengthening- eg. Skt. sidha > P. Amg. siha; Skt. 
villsati > P. visati, Amg. visa. In Pali, compensatory lengthening is 
also found in Sandhi (compare the sutras Dighaü Kac. L2.4- ie. if 
a final vowel is dropped, there is sometimes the lengthening of the 
succeeding vowel. eg. ati + ita = atita; itara + itara = itar’itara; by 
the rule Pubboca Kac. 1.2.9 lengthening of vowel is also found. The 
rule means if a succeeding vowel is dropped, the preceding vowel 
is also lengthened. eg. hetu + api = hetü'pi; aggi + iva = aggi’va. 
The cases of lengthening are more frequent 7in Maharastri and 
especially in Ardhamagadhi than in Sauraseni and Magadhi which 
often retain the short vowel and assimilate the consonants. eg. Skt. 
kartum > Amg. kauü (so also in M, Sau); Skt. sparsa > Amg. phdasa. 
Glide- To avoid a hiatus, Pali language is characterized by the insertion 
of some consonants between two consecutive vowels. Normally, the 
consonantal sounds, inserted into the word, are—y, v, m, d, n tr 
and / (compare the sutra—ya-va-ma-da-na-ta-ra-là  c’agama— 


' Kac.L4.6). These are the glidic consonants of Pali. eg. efe + eva = 


ete-y-eva; mà + eva = má-y-eva; Skt. svakhyata > Amg. su-y-akkhaya; 
Skt. hrdaya >Amg. hiyaya; puna eva = puna-m-eva; Skt. ekaika > 
Amg. ega-m-ega; raja + iva = raja —r-iva; Skt. svanucara > Amg. 
su-r-anucara; su + uttarail = P. su-d-uttara il; ajja + agge = P. ajja- 
t-agge; ti + angulah = P. ti-v-angulail; cha + abhinfia = P. cha -1- 
abhinna; 

Haplology- eg. Skt. pravisyami > P. pavissami (for pavisissámi) 
Analogy- It is a formation of new words on the model of another. 
eg. kayasa, vacasd, manasa, padasá, mukhasà, balasd, vahasd etc are 
analogous forms. 

Aspiration- eg. Skt. Sunaka > P. sunakha ‘dog’; Skt. kakuda > P. 
kakudha ‘hump’; Skt. parusa > P. pharusa ‘harsh’; Skt. sastha > Amg. 
chattha; A simple initial sibilant of Sanskrit is sometimes aspirated 
in Prakrit sha, sha, sha then all become uniformly cha. The derivation 
of this cha from an original sound-group ksa or ska is not at all certain. 
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Saba > P. chápa, Amg. chdva; Skt. kubja > Amg. khujja, Skt. vata 
> Amg. vadha; Skt. kacchapa > Amg. kacchabha (p thru ph > bh). 
The reverse of aspiration, ie. deaspiration is also available in 
Ardhamagadhi. eg. Skt. srikhalad > Amg. sankald. 

m) Voicing- eg. Skt. mūka > P. miiga ‘dumb’; Skt. püpa > P. pūva ‘cake’; 
Skt. akasa > Amg. agása; Skt. afoka > Amg. asoga; Skt. loke > Amg. 
logaüsi; 

n) Devoicing- eg. Skt. bhrigdra > P. bhinkàra ‘water-jar’; Skt. labu > 
P. lāpu ‘cucumber; 

o) Dentalization- eg. Skt. cikitsd > P. tikicchà, Amg. teicchà; Skt. jyotsna 

‘> P. dosinä (besides Junhá), Amg. dosind; 

p) Cerebralisation- eg. Skt. pratima > P. patimá, Amg. padima; Skt. krta 
> Amg. kada; Skt. Sithila > P. sathila; Skt. patati > Amg. padai; Skt. 
ausadha > Amg. osadha (M. osaha); 

q) Palatalisation- eg. Skt. dampati » P. jayampati; Skt. sat » P. cha; Skt. 
tisthati > Amg. citthai (same as M). 


Sandhi 


In Phonology sandhi or euphonic combination is another vital feature. It is the 
union or combination of two letters or sounds which is formed for the purpose 
of agreeableness of utterance. It helps an easy pronunciation. Like Sanskrit, 
the Pali language also distinguishes two types of sandhi system— Internal sandhi 
and External sandhi, which are technically known as Akkhara sandhi (takes place 
internally within the same word) and Pada sandhi, which occurs externally, ie. 
between the final letter of one word and the initial letter of another word. Here, 
I discuss the Pali Pada sandhi or word-sandhi, or sandhi proper. 

.. W. Geiger in his ‘Pali Language and Literature’( $68) has pointed out 
that word sandhi of Pali is fundamentally different from that of Sanskrit. There 
are two distinct features of Pali word-sandhi. I) Pali word-sandhi is free and 
unconventional, it is adapted to a more independent manner of expression; ii) 
Pali word-sandhi is very much rigid and highly formalized; it adheres to a 
definite system. E. Muller in Pali grammar has rightly pointed out that word- 
sandhi is not imperative in Pali, like Sanskrit, it only takes place in certain 
cases. It is much more common in verses than in prose. In verses it is generally 
regulated by the exigencies of metre, while in prose it takes place according 
to the natural sound-changes. In fact, if we compare Pali word-sandhi with 
that of Sanskrit, then it is found that Pali word-sandhi is more archaic and 
more natural than Sanskrit. 
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Pali word-sandhi is of three types—namely, a) svara sandhi (ie. the union 
of vowels). In this type when a vowel is dropped, the drop-sign may 
conveniently be indicated by an apostrophe(’). eg. Skt. giri + agga = gir'agga; 
ko + asi = ko'si. b) vomissaka sandhi (ie. the union of vowels and consonants) 
in this type shortening, lengthening as well as qualitative change of vowels 
are found. eg. eso + dhammo = esa-dhammo; su + tatta = sotatta; ava + süna 
= osina; bhava + ti = bhoti. c) Niggahita sandhi, ie. union of ‘C’ and vowels 
or consonants. eg. kim + ci = kifi-ci; tam + eva = tad-eva. 

In Ardhamagadhi Prakrit, like all other Prakrit dialects, does not allow 
final consonants, therefore most of the complications of Sanskrit external sandhi 
disappear; even though sometimes before a vowel final consonant remain. eg. 
Skt. yad asti = Amg. jad atthi. In Ardhamagadhi ‘m’ comes to be used as a 
sandhi consonant. eg. Skt. eso’gnih = Amg. esa-m-aggi. Otherwise Prakrit 
(Amg) is tolerant of hiatus, caused mainly by dropping intervocal consonants, 
sometimes similar vowels are contracted. eg. Skt. püdütika ‘foot-soldier’ > 
paikka for padikka; thera for thatra < Skt. sthavira; Skt. devakula > Amg. deula. 


In the following I have made a brief comparative study with special 
reference to the morphology of these two languages. 


Morphology 


The morphology of a language consists of three parts:-Formative elements, Parts 
of Speech and Grammatical Categories. Formative elements mean the formation 
of words ie. how the words of a language are formed. In Sanskrit generally 
words are formed by suffixes. The suffixes are primary (kri), secondary (taddhit) 
and unddi (miscellaneous) and other elements like samdsa and feminine suffixes. 
Normally in both Pali and Ardhamagadhi as the words are derived from Sanskrit, 
the Sanskrit suffixes are considered as the formation of a word, with the 
exception that those Sanskrit words are phonetically sometimes different. Even 
though all the so-called Sanskrit suffixes are considered as the formative element 
of words, still some new suffixes are evolved in Pali and Ardhamagadhi. eg.- 
alla, -illa etc which are normally added even to the Sanskrit words. So, 
morphologically this portion is not as such considered in both the languages. 


When the formation of the words are done they acquire some sorts of 
parts of speech. These parts of speech are eight in number as recognized by 
the grammarians. These are Noun, Adjective, Pronoun, Verb, Adverb, 
Preposition, Conjunction and Interjection. It means whenever words are formed 
they belong to one of the parts of speech and these words into so many parts 
of speech are found in the dictionary. 


—7 
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When words are formed they have some characteristic features; ie, they 
are known by these characteristic features, as noun has number, gender, case, 
case-terminations and declensions. As soon as noun is discussed, it will be 
discussed along with these characters. Besides these, noun has several 
divisions which are also grammatically considered. As adjectives follow 
noun, so it has also the features of noun. Pronoun is used in substitution 
of noun; so all the features of pronoun are considered accordingly. The verb 
is a difficult one. Grammatically it has many characteristics which are very 
elaborate and exhaustive. Verb is primarily divided into Primary and 
secondary conjugations. The primary conjugation is again subdivided into 
Finite and Non-Finite (Infinite). The finite verbal system consists of —Root, 
Person, Number, Mood, Tense, Voice, Augment, Reduplication, Aspect 
(vikarana), Stem-system, Personal terminations and Conjugation. In the Non- 
Finite verbal system we have Infinitive, Participle and Gerund. Primary 
system of.verb consists all these features. In the secondary conjugation like 
Passive voice, Causative, Denominative, Desiderative and Frequentative—all 
these characteristic features of Finite and Non-Fihite verbs are found. So 
all these features are generally considered in Pali as well as in Ardhamagadhi. 
Some of them are not used in both the languages, they are replaced by 
some other forms. | 


In both Pali and Ardhamagadhi morphologically there are some 
similarities and all the features, more-or-less are found in both. I have not 
considered in detail the distinction between the two, but some features are to 
be considered in order to understand how these two languages move more or 
less in the same way. 


In Pali and Ardhamagadhi the noun is characterized by all these features. 
eg. both the languages have two numbersüsingular and plural. Dual number 
is expressed in both the languages by ubho, dve, duve 'two'(besides ubhaya, 
which is used both in singular and plural). In a few cases, the original forms 
of the dual have been preserved in the plural. eg. muni besides munayo; bhikkhü 
besides bhikkhavo. Plural has entered both in the case of noun and verb, that 
also is associated with the numeral for ‘2’. eg. Amg. janagd < janakau. 
Therefore, all the suffixes are either singular or plural. In a similar way, in 
both the languages we have three genderstMasculine, Feminine and Neuter. 
These genders are considered as natural and grammatical like Sanskrit. But 
sometimes Sanskrit grammatical gender system may be changed. That is, 
Sanskrit feminine gender can be masculine in both the languages and vice versa. 
In fact, in assigning gender to words Pali does not strictly follow the natural 
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division of persons and things as male, female and neuter. Some nouns which 
are considered masculine in other languages, say, in English, are treated as 
feminine or neuter in Pali and vice versa. Thus, the word kucchi ‘belly’, which 
was originally masculine, is used in Pali in both masculine and feminine 
genders. Pali language follows more or less grammatical gender, as opposed 
to natural gender, which is generally determined by the form of each word. 
Therefore, words in Pali, may be divided according to gender into four classes— 
i) One gender ii) two genders iii) three genders iv) no gender. eg. words having 
one gender—Buddha, loka (masc.), devatà (fem.), citta, tapa (neu). Words 
having two genders—(Masc. and Fem.) eg. assa (masc.): assa (fem.); gaja 
(masc.) : gajd (fem.); ambu (masc.) : ambum (neu.); nagari (fem) : nagaram 
(neu.) Words having three genders—kalasa : kalasi : kalasam (Masc.-Fem.- 
Neu.); ratta (night) : ratti : rattam (Masc. —Fem. —Neu.). Words having no 
gender—adhund, nama, kadaci etc. In Prakrit (Ardhamagadhi) also the gender 
of Sanskrit has not always been preserved. The variation has been brought 
about partly by the rule of the final syllable. This, in Ardhamagadhi neuter 
nouns in —as are used in masculine and then form the nominative singular 
in —e. eg. manah > mane; tapah > tave. Neuter nouns in —a have dialectally 
(particularly Ardhamagadhi) become masculine. eg. etad > esa (Amg.). Among 
the cases all are found in both the languages but all the case terminations 
are not found in both. eg. dative case (4th. Case ending) is not found in Pali 
and Ardhamagadhi, but even in both the languages dative ending is used, 
particularly of a-base stem. eg. in Pali Buddháya namo and in Ardhamagadhi 
jindya namo are used. Although grammatically no fourth case ending suffix 
is approved in both the languages (caturthyah sasthi). Probably this is the 
influence of Sanskrit in both the languages, otherwise genitive case ending 
is used in place of dative. eg. Ardhamagadhi jinassa namo and Pali Buddhassa 
namo, but the meaning of the fourth case ending (dative) is not practically 
lost. The declensional system of both the languages are more or less the same. 
Declension is normally divided into vowel and consonant, while in 
Ardhamagadhi and Pali as final consonants are not allowed, it becomes 
automatically vowel ending bases and the vowel ending bases are primarily 
-a / -à; -i / i; -u / ii; and secondarily —e and —o. The words with —e and 
—o are very rare in both the languages even in Sanskrit they are not much 
used, but in any case in —e and —o of both the languages the suffixes are 
the same. So primarily the nominative singular is used with —o of a-base. eg. 
jino / jino in Ardhamagadhi and Buddho in Pali. The accusative singular ends 
with -n in both the languages of all bases.eg. Buddham (Pali) and jinam (Amg.) 


i 
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The instrumental singular in Ardhamagadhi and Pali is —ina and —ina.eg. jinena 
(Amg.) and Buddhena (Pali) Though the dative is missing in both the 
Janguages, still dative is occasionally found even in both the languages.eg. Pali 
Buddhaya (Buddhassa also found) namo and Ardhamagadhi jinaya namo. In 
Ardhamagadhi generally dative ends in —de, here it is extraordinarily frequent. - 
eg. puttüe. Otherwise the suffix of the fourth case ending is not found. The 
ablative singular of a-base has many suffixes in Ardhamagadhi, but in Pali 
only the Sanskrit ending with Pali phonetic change is found. So in 
Ardhamagadhi we can have —to, -do, -du, -dàmi etc. Thus, jinatto, jinau etc. 
But in Pali it is Buddha from Sanskrit Buddhat (with the elision of —/) 
(Buddhasmá, Buddhamha also found). In genitive —ssa of a-base is used in 
both the languages. Ardhamagadhi jinussa and Pali Buddhassa, Locative 
singular of a-base is —i, which is added to the stem with sandhi form. eg. 
Amg. jine and Pali Buddhe. 

In the Plural also some sorts of similarity between Pali and Ardhamagadhi 
are noticed. Though the declensional suffixes are many in Ardhamagadhi, but 
it is not so in Pali, though some remnants of sanskritic inflections are found 
in Pali. eg. in nominative plural of a-base visarga is elided both in Pali and 
Ardhamagadhi. eg. Pali Buddha, Amg. jina / jina. In Pali also nominative plural 
Buddhase is found which has come down to us perhaps from Vedic Buddhasah 
and this form corresponds to Amg. jina which is of course very rare in 
Ardhamagadhi. Accusative plural form in Pali is Buddhe, Amg, jine / Jine. 
The other forms in Amg. are sporadic. The Instrumental plural in Pali is 
Buddhehi, Buddhebhi, but in Amg. it is jinehi only. Though dative plural is 
akin to genitive plural, it is in both the languages the same. Ablative plural 
in Pali is like Instrumental plural (Buddhehi, Buddhebhi) whereas in 
Ardhamagadhi apart from —hi, there are so many forms like the ablative singular 
(used also in plural). As it is mentioned above that the genitive plural in both 
the languages is the same. eg. Pali Bvddhánam whereas Amg. jindnam. The 
locative plural ending is -su in both. eg. Pali Buddhesu, Amg. jinesu. In fact, 
a few remnants of Vedic forms are also found in Pali. The most noteworthy 
examples are-a) Nominative plural of masculine stems ends ending in —a takes 
—üse (= Vedic —dsas) as in ariyüse, dhammase etc. b) Instrumental singular 
of masculine stems ending in —a takes -4 (=Vedic -d) as in sahatthd (besides 
sahatthena). According to some, however, this is an Ablative singular form. 
c) Instrumental plural takes —ebhi (Vedic —ebhis), besides —ehi, as in Buddhebhi. 
d) Some masculine nouns take both Vedic and later forms, as in genitive plural 
gonam (Vedic gondm), besides gavam, gaunam etc. 
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Apart from the endings of a-base which are also found in —i and —u 
bases, the additional ending in ablative and genitive singular is nā / nā and 
—no/ no in both the languages. eg. aggind (Abl.sg.), aggino (Gen. sg.) (Pali), 
aggina (Abl.sg.), aggino (Gen. sg.)(Amg.). So also taruno (Pali), taruno (Amg). < 
Apart from these endings more or less all the endings of a-base are found 
in declension. 


The use of adjectives in both the languages is the same. As in Sanskrit 
(so also in other languages) adjective is placed before noun which is the usual 
practice of adjective but in some cases adjectives can be placed after the noun, 
sometimes for emphasis or stylistic pattern. So we have in both the languages 
the forms like sundarah balakah or bdlakah sundarah. The Ajahalinga Visesana 
in both the languages are the same. eg. duggdh saranam / saranam (Pali and 
Ardhamagadhi). In comparative and superlative degree the same sanskritic 
suffix is used with some phonetic modifications in both the languages. eg. 
adhika : adhikatara : adhikatama (Pali); laghu : laghiya : laghittha (Pali); 
ahika : ahikaara : ahikaama (Amg.). 

In Pronoun there is a great similarity between Pali and Ardhamagadhi. 
In case of Pali Sanskrit words are used with their Pali phonetic changes. So 
also in Ardhamagadhi sanskritic words are changed to Ardhamagadhi with their 
Ardhamagadhi phonetic changes. eg. Skt. sarva > Pali sabba, Amg. savva and 
with their usual case-endings. So also Skt. yat > Pali ya, Amg. ja; Skt. tat 
> Pali, Amg. ta; Skt. kim > Pali, Amg. ki. In this way the phonetic variations 
are found. In the same way in case of first and second personal pronouns 
(asmad and yusmad) both in Pali and Ardhamagadhi we have amha and tumha. 
Actually the second personal form tumha has come from hypothetical tusma 
used in the Vedic language as found in dative singular tuhyam coming from 
*tusmam and this is found in both the languages although the other forms 
in Ardhamagadhi are nothing but the Sanskrit modifications. 


As regards the verbal system both Pali and Ardhamagadhi derived their 
material on the basis of Sanskrit . Some portions are lost in both the languages, 
other portions are modified Sanskrit forms. In general, Prakrit verb has 
undergone grcater changes than the noun. There has been the same tendency, 
as in the case of declension to reduce all verbs to one type. The dual number 
disappears.The Atmanepada voice has almost gone. Sanskrit ten la-kdras are 
not found in Pali and Ardhamagadhi in toto. Some are replaced by some other 
forms. Below is given a comparative picture of both of them. 
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` Sanskrit 
la-karas (10) 


Pali la-karas (8) 











la-küras(5) 
. Tense) eg. bhavati 
(Past Pft. Tense) eg. babhüva 
[Nowe  —— 77555 
rt 


bhavissanti Irt (Fut. Tense) eg. bhavissati odo 






htyattant (hyastani) rare use of lan | No use ] 
meet meram | 
sattami (saptami) vidhilin(Optative) vidhilin 
eg. bhave ; 
lun ajjatanī (adyatani) lun (Aorist Tense) No use 
mme Wadah 
Irn . kalatipatti Im (Conditional Tense) Irn 
eg. abhavissa 


From the above picture it is seen that in Pali and Ardhamagadhi all the ten 
la-kdras of Sanskrit are not used. Pali has only 8 la-kdras and Ardhamagadhi 
has 5 la-kdras; but in both the languages the other la-karas are replaced by 
other forms. On the whole three tenses (Present, Past and Future) are used 
in both. In Pali, it is practically the Sanskrit forms with Pali phonetic 
modifications; but in Pali the use of Aorist is profusely found, particularly 
in Jaátakas, in fact, the Aorist is the only true past tense which is commonly 
used in Pali to express a past event; whereas in Ardhamagadhi the past tenses . 
(Imperfect, Aorist, Perfect and Plu-Perfect) are not used at all. They are replaced 
by Past-Participle suffix —kta (-ta), but in Ardhamagadhi very rarely sanskritic 
past tenses with Prakrit phonetic modifications are used. Those are not real 
Prakrit forms, developed in Ardhamagadhi. In Ardhamagadhi the strong Aorist 
forms acche (< Y chid), abbhe (<  bhid), that are used in the sense of 
Optative are noticeable, in addition to abhu = abhiit, found in verse in 
Ardhamagadhi. The other tenses like Imperative, Optative etc have new suffixes, 
developed in Ardhamagadhi. Pali has more-orless a parallel forms from 
Sanskrit. 


lat 

lit 

lut 

Iri j l 
pct Ly Gimpet) ei Pha 

lan 
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As far as Augment is concerned Pali has used it in the past tenses (eg. 
abhavi এ N bhū, ahosi < N hi) whereas Ardhamagadhi has no sanskritic 
past tenses, therefore augment is not used. 

Reduplication as a method of verbal system is not found in Ardhamagadhi 
at all, except the sanskritic forms with Ardhamagadhi phonetic modifications, 
whereas in Pali, as they followed Sanskrit pattern, they have used Perfect forms, 
though not profusely, in most cases the Aorist is used instead of it. eg. in 
the case of Ardhamagadhi in place of abhavat, abhüt and babhüva we have 
hüta » hüa; whereas in Pali we can have abhava, aho-si and rarely babhüva. 


In general, both in Pali and Ardhamagadhi stem-system of Sanskrit verbal 
form is not truly followed. In Pali, they are followed like Sanskrit verbal system, 
but in Ardhamagadhi as Past tenses are not in use, they are not followed. 

As far as vikarana (Aspect) is concerned, Pali has used the Sanskrit 
vikaranas with Pali modifications whereas Ardhamagadhi has newly formed 
suffixes but not as such is considered as vikaranas. eg. Optative in Pali is 
kareyya whereas in Ardhamagadhi it is karejja. 

In the case of Infinitive it is both in Pali and Ardhamagadhi the classical 
suffix —tum is found. eg. Pali datum, Ardhamagadhi daum or dium. 

The Participle forms -(a)nta, -māna are used in both with their phonetic 
changes. eg. Pali karanta (doing), kiyamdna (doing); Ardhamagadhi also 
karanta and kiyamana. 

In the case of Gerund Pali and Ardhamagadhi are not very much in use. 
Gerundial forms are found in Present, Past and Perfect tenses. In a sense, these 
gerundial forms are not in use, but, sanskritic gerundial forms may be used 
with their phonetic modifications. 

The Secondary conjugations (Passive, Causative etc) are like Sanskrit, 
modified in Pali and Prakrit phonetic rules. They are followed normally Sanskrit 
pattern. Thus Passive is formed by adding suffix —jja (Amg) and —yya (Pali). 
eg. Vgam — gamijjar (Amg), * gamiyyate (Pali); Causative is formed by the 
insertion of —e- (=Skt. —aya) into the strengthened root. eg. sthapayati > Amg. 
thüvei. Some secondary forms of Desiderative and Frequentative are altogether 
lost. Except in Pali where sanskritic forms with Pali modifications can be used. 
eg.Desiderative Sanskrit forms of the root Vgam —jigamisati becomes in Pali 
jigamisati. In Prakrit or Ardhamagadhi this form is not used, but, if it is found, 
then, the sanskritic form is used with Prakrit phonetic modifications. The 
intensive or frequentative is formed as in classical Sanskrit The vowel 
undergoes vrddhi in the reduplication. eg. Amg. jdgara¥ = jagarti. 
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Conclusion 


The aforesaid characteristic features of Phonology and Morphology in Pali and 
Ardhamagadhi are briefly described cursorily for the sake of understanding 
the basic principles of these two languages. From the above survey of the 
similarity and dissimilarity of both the languages it can be said that as a MIA 
language some of the characteristics of both Pali and Ardhamagadhi and for 
that matter Prakrit are the same linguistic features, even though some different 
forms are found in both the languages. Different forms do not mean that they 
are quite different from the other. Both the languages have vast literature and 
they maintain their own characteristics. I hope this small sketch between these 
two languages can give us a glimpse of the comparison of the two languages. 
In short, it can be said that as Pali and Ardhamagadhi being the two outstanding 
MIA languages the characteristic features of MIA are also reflected in their 
forms. 
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Role of Bhanakas for Preservation of Pali 


Aiswarya Biswas 


The history of Pali Canon itself covers some five centuries of literary 
development from the day of the first impetus given it by the Buddha to that 
of the first commitment of the text to writing towards the middle or end of 
the first Century B.C. during the reign of king Vatthagamani of Srilanka. ! 
The Pali became virtually closed once it was committed to writing, there being 
hardly any new addition. Most of thel texts of this Canon are mentioned in 
the Milindapafiha* a notable non-Canópical Pali work of the first or second 
century A.D. The possibility of any further addition to, or changes in those 
texts was finally checked by the growth of the Atthakathas? in Sinhalese on 
the basis of which Buddhaghosa, Buddhadatta and Dhammapdla and others 
wrote their commentaries. According to traditional computation, the Canon is 
composed of 84,000 dhammakhandhas, out of which 82,000 are Buddha's own 
and the remaining 2,000 only are to be ascribed to his eminent desciples.* 
As far as we have evidence no attempt was made during his life-time to codify 
his teachings though bhikkhus remembered and recited his teachings in a form 
of ‘Collections’. The term 'Sahitaü ' in the Dhammapada (Bahuü pi ce sahita ü 
bhdsamano .... verse No. 19) very likely refers to that ‘Collection’ and oral 
practice of the monks. Immediately after the Mahdparinibbadna of the Great 
Teacher only two such collections viz. Dhamma & Vinaya*? were rehearsed 
in the Pathamasangiti >. Here Vinayadhara Upali and Bahussuta Ananda were 
entrusted with the task of recitation of Vinaya and Dhamma respectively. In 
the Dipavatisa® we get a valuable list of Vinayadharas who orally handed down 
the vinaya-texts throughout the ages. Unfortunately we have no such list of 
Dhammadharas or other reciters in our record at this moment. But existence 
of such group of reciters of various sections of Tipitaka/ is evident from 
inscriptional records? and of foreign accounts like Hiuen-Tsang.?These reciters 
or oral transmitters in latter days became known as Bhünakas?. During the 
time of Buddhaghosa (50) Cen. A.D.) Bhünaka-system was exceedingly useful 
in propagation of Buddhism. It is not possible to state when and how this 
system came to an end. Frequent references of Bhüpakas of different sections 
in the Buddhaghosa's commentaries? indicate that after the written compilation 
of Pali-Canon Bhàünakas were active in Srilanka. Regarding the Pali Canon 
it is to be noted that the term ‘Pali’ signifies the Theravada Canon. As a 
language use of the term ‘Pali’ is of later origin. Today Pali conveys the two 
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meanings simultaneously as the sacred texts of the Theravadins as well as the 
language in which those texts were written.! This Pali is also regarded as 
"Satthusasana' (the authority of the Master) ‘Pavacana’ (the best of words) 
‘Pariyatti’ (the main subject to study) in the Theravada Buddhist countries? 
throughout the ages. 


Today it is really an interesting field of study how did they preserve their 
Canon. Towards this aim the role of reciters viz Bhanakas are really remarkable. 


In the lifetime of Buddha people were concerned about the way in which 
Buddha's teachings must be handed down as accurate as possible both in form 
and content. How much more must have been then the anxiety of his disciples 
after his passing away to preserve his teachings! as we notice in the proceedings 
of the Pathamasangiti that Ananda proposed in accordance with the permission 
of the Buddha, that Bhikkhusaügha might disown the 'Khuddànukhuddakàni 
sikkhápadàüni'^ i.e. the dicta of minor offences. The Saügha failed to make 
a list or designate such minor offences. Then the venerable Mahakassaspa, 
the president of that council took up the resolution that people are aware about 
our Sikkhüpadani, i.e. the dicta what is to be followed and what not to be 
followed. If we do not follow them as they exist doubt might be raised after 
the. Great Decease of Master that Sakyaputta Samanas do not properly follow 
their dicta. So in this council they had retained each and every dictum as it 
was during the lifetime of the Buddha.!© This prove the ardent zeal of the 
early Buddhist monks to preserve and maintain the Buddhavacana intact. 


Buddhaghosa's commentaries contain the special characteristics of 
Bhanakas of the different sections and divergences of opinion about the event 
of life of the Buddha, his teachings etc. that throw much light on the growth 
and development of Pali and Saddhamma besides history of India and Srilanka. 
Generally Bhàánakas are called according to their expertization of the different 
section of Canon, such as Dighabhüánaka, Majjhimabhanaka etc. Of course 
being specialized in a particular section of Canon does not mean that he was 
ignorant about the other portions. On the other hand, it is noticed that in order 
to become a Bhanaka of a particular section such as Nikaya it was essential 
for one to learn the whole of that Nikaya, even sometimes entire Canon." 
Buddhaghosa named such a learned monk Mahdsiva who was called 
'Dighabhünaka Tipitaka Mahdsiva Thera’! i.e., who studied all the three 
Pitakas but specialized in Dighanikaya. In his commentaries, it is found that 
a bhikkhu after completion of the ten years from his upasampada ordination 
and being also head (either upajjháya or ácariya or saüghanayaka) of a group 
of bhikkhus should know at least certain portion of Vinaya!? and if he is 
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a Majjhimabhanaka?9, he should know first fifty discourses of the Majjhima- 
nikaya in addition to the upper accomplishment. Likewise, Dighabhànaka 
should know the Mahávagga?!; if a Saüyuttabhünaka??, the first three vaggas 
or the Mahavagga; if an Anguttarabhdnaka, the first or second half of the 
Anguttaranikdya. There is no reference about Khuddakubhdnaka in the 
Buddhaghosa's commentaries and Sinhala-atthakathds.*4 On the other hand, 
status of Jaütakabhünaka^ and Dhammapadabhünaka ?Ó are separately 
mentioned. A Jatakabhdnaka should know the Jataka text with its commentary 
thoroughly. In addition to these he must learn the Dhammapada with its 
commentary. In the Milindapafha,"! we have references of the ‘Khuddaka- 
bhdnaka’, ‘Catunekayikd’, 'Paficnekáyiká', 'Tepitaka', 'Atthakathika' etc. and 
that clearly indicates that this Bhünaka system was also invogue in India during 
the first century A.D. or B.C. In the seventh century Hiuen-Tsang noticed in 
a ruined monastery of Sravasti, Abhidhammikas worshipped Sáriputta in an 
auspicious day. 
Now we turn to the contribution of Bhanakas in the field of Pali. 


The Dighabhánakas held the view that Theras at the first Buddhist Council 
recited the following ten treatises-Jaàtaka, Maha-Niddesa, Culla-Niddesa, 
Patisambhidámagga, SuttanipaGta, Dhammapada, Udana, Itivuttaka, Vimàna- 
Peta-Vatthu, Thera-Therighatha and called them texts of Pitaka*® of the 
Abhidamma. 

The Majjhimabhünaka add to this list of the Dighabhanakas the three 
treatises : Cariyapitaka, Apadàna and Buddhavailsa. According to them, the 
Theras at the first Council called this collection the Khuddakagantha and 
included it in the Suttanta Pitaka?. 

The Bhàánakas of different Niküyas differed regarding the 1) utterances 
of the Buddha, 2) incidents of his life, 3) interpretation of terms and event, 
4) the vinaya rules besides, 5) expression of meditational experience of a monk. 
1) Utterances of the Buddha 
The Dhammapadabhünakas considered that after the enlightenment, the 
Buddha uttered the verse ‘Anekajatisailsdram ....° while Bhanakas of other 
section considered that Buddha uttered the verses ‘yada have patu-r-bhavati 
dhammi... The khuddakapütha commentary reconciles the two views by 
asserting that the ‘Anekajati sailsdrai...’, were formulated mentally but were 
not uttered by the Buddha. 


2) Incidents of the life of the Buddha. 
According to the Dighabhanakas, the light (obhdsa) that appears during the 
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tme of birth of Bodhisatta, does not remain even as long as the time taken 
to drink a mouthful of yagu (gruel). It only remains for such interval of time 
as is occupied between one's awakening from sleep and seeing an object. 

The Majjhimabhünakas opined that the light remains for a period of time 
as long as that which taken in snapping the fingers, it disappears before one 
could finish saying what's this on seeing a flash of lightning?! 


The Dighabhànakas held the view that Prince Siddhartha saw on the same 
day the four signs (cattari nimittáni)? while other Bhanakas maintained that 
he saw them on four different occasions, each at an interval of four months 
from the other. 


Interpretation of the terms 


The term 'gomuttavanko' was interpreted by the Dighabhanakas as he who, 
being in the first period of his life, pursues the twenty six impurities (Gnesand) 
and the six uncongenial (agocará). Others explained it as ‘one whose all three 
doors of action (kaya, citta, mano) are impure.” 


Vinaya rules 

Anguttarabhanakas differed from the accepted tradition in certain details 
connected with Dhutünga practices.” According to Manorathapurani,*> the 
teachers of Ariguttaranikdya considered all the Vinaya rules other than the four 
Parajikas as lesser and minor (khuddànukhuddakani) rules. This is clearly not 
in conformity with the views of the orthodox Theravada school. As we notice 
in the first Buddhist council the saligha failed to make a list or designate 
such minor offences. 


Expression of meditational experiences. 


According to the Digha and Salüyutta Bhanakas during the practice of 
Anapanasati, body-complex is subtle in the access to Pathamajjhüna, gross in 
the Pathamajjhana and in the access to the Dutiyajjhàna; subtle in the 
Dutiyajjhana and in the access to the Tatiyajjhana; gross in the Tatiyajjhana 
and in the access to the Catutthajhana. In the Catutthajjhana it is exceedingly 
subtle and attains to extinction. 

The Majjhimabhanakas hold the view that it is gross at the Pathamajjhana, 
subtle at the access to the Dutiyajjhüna ...... and so on. 

It is possible that Játakabhanakas were one of the oldest group of the 
Bhanakas. The Papaficasüdani mentions a Jatakabhanaka bhikkhu who lived 
in the time of Buddha. But we do not get any literary evidence from Canon. 
Only reference of an able nun is found in the Vinaya? as ‘Thullananda 
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bahussutà bhanika’ (i.e. the reciter of Dhamma or Sutta). In India, carvings 
depicting Jataka-stories in the sculptures of the second century B.C. are found.?? 
In Srilanka, too, preaching of Jatakas became very popular?? The 
Manorathapurani 40 gives an informative account of Jataka bhanaka bhikkhu, 
resident of Tissamahdvihara*! in Mahügüma (Silank&) reached Dighavapi 
travelling in one day the long distance of nine yojanas to hear Vessantara 
Jataka‘*? from a Mahdajatakabhanaka. Here is also recorded that the Vessantara- 
Jütaka consists of thousand verses while in its present form it consists of both 
prose and verse, the latter numbering to only 774 stanzas. Here the term 
Mahàjataka-bhanaka is also significant, as it conveys the two meanings at the 
same time, 1) the reciters of the ordinary Játakas and 2) those of Mahajatakas. 
Most of the scholars hold the view that the word is to be taken as to signify 
a reciter of the ‘Great Jatakas'. 


It may be said that Bhanaka system was very old and useful. Practically 
it would have been impossible to hand down orally the Dhammavinaya or 
Sattusasana from the time of Parinirvàána of the Buddha upto the time when 
Pitakas were committed to writing in Alokavihdra in Srilanka about four 
centuries later. They preserved very carefully the teachings of the Master. Even 
after this event the Bhanaka system was effective in various other Viharas due 
to lack of writing materials. Buddhaghosa reached Srilanka after the 400 
hundred years of.the written compilation of Tipitaka. He also observed the 
social status of Bhánakas was very high and they had worldly affection towards 
the doctrine and were in the habit “2 of regarding thus ‘this is our Dighanikaya 
and this is our Majjhimaniküya'. An upüsaka usually came to invite them for 
meal and ask for certain number of mahátheras, simaneras, Majjhima-bhdnakas 
or bhikkhus belonging to some other groups.^ The distinction among the 
Bhanakas was sufficiently pronounced for the laity to attach different values 
to them. 


However, as time went on, this system gradually lost its efficacy after 
written compilation of Tipitaka. Today, upàskas (laities) of South-East Asian 
Buddhist Countries invite monks for ‘Parittadesand’ in various occasions. This 
system of ‘Parittadesand’ is related to the life of the Buddha.^? According 
to Mahavaüsa, 6 during the reign of king Upastissa Srilanka was struck by 
famine and plague. Bhikkhus recited 'Parittasutta' by the royal decree in order 
to rescue the country from this disaster. His father King Buddhadasa arranged 
wage for the reciters (Dhammadesaka) and erected halls in each village for 
preaching of dhamma.^ Here it is worthy of mention that suttas of the 
Khuddakapatha, a text of Khuddakanikaya are known as Paritta. So chanting 
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of Parittasuttas are practically an integral part of Khuddakapatha-bhünaka 
system though there is no reference regarding them in any ancient literature 
of Srilanka. Still it is alive and popular in the shape of folk-culture. Thus the 
lost Bhanaka-system is one of the vital forces working sub-terraneously in 
preserving the Theravada tradition and its Canon—the Pali. 
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It is commonly said by the modern day museologist that museums have 
triple aim: to collect, to preserve and to hand down to the posterity. 
Museum specimens are of any and every kind to serve and cater to the 
scholarly research about them and to provide a ready and helpful access 
to the visitors looking for aesthetic beauty in great art form and good 
craftsmanship, or seeking introduction about nature, human life and 
cultural history from the dawn of civilization to the recent past, at home 
or of distant places. In this article an attempt has been made to discuss 
and highlights the Buddhist art objects by indicating some of the 
impressions of beauty as well as knowledge which may be gained from 
visiting the Indian Museum, Kolkata. 


Indian Museum is a cultural institution established to preserve, exhibit, 
research and share the cultural heritage of India and its sub-continents. 
The museum is located at the heart of the city, 27, Jawaharlal Nehru Road, 
Kolkata-700016. 


Origin and early history 
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The Indian Museum is an offspring of the Asiatic Society of Bengal and 
owes its birth to Dr. Nathaniel Wallich, a Danish Botanist, who, in 1814, 
vigorously advocated the necessity of establishing an institution of this kind. 
The beginning of the museum was actually started when Sir William Jones 
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founded the Asiatic Society at Calcutta in 1784. The establishment of a 
museum which was projected by the society on 29th September 1796 had 
to wait until a ‘commodious house’ was erected. The meantime members 
of the society were regularly collecting curiosities and the general public 
were also presenting objects to be placed in the proposed museum from 
1796 onwards. But Society's intention of establishing a public museum was 
hanging in the balance for 18 years in absence of an experienced Naturalist. 
The move for a museum had been initiated when the society found an 
amateur botanist, Dr. Nathaniel Wallich who offered his honorary services 
to the Society's museum. He also donated his own private collections of 
botanical specimens to the museum. After the historical meeting of the 
Asiatic Society held on 2nd February, 1814 athis own premise which was 
attended by Henry Thomas Colebrook, President and others took 
momentous decision of forming a museum. A start was made, and the 
museum was opened to the public within a couple of months and Dr. Wallich 
reported on Ist June, 1814 for the much awaited commencement of the 
Society’s museum. The specimens were properly displayed -in glass cases 
fitted up for the purpose. 

At first, the museum was divided into two main sections: Archeological/ 
Ethnological and Geological/Zoological. In 1858 the members of the Society 
urged upon the Government of India the necessity for the foundation of 
an Imperial Museum for housing the Society’s collection. In 1862 
Government of India decided to establish a ‘public museum’ in Calcutta. 
After prolonged correspondence which lasted till the middle of 1865, the 
Museum Act of 1866 was passed according to the legislative sanction to 
the transfer of the Society’s collection to the Museum building. As a result 
the foundation of an imperial museum was laid on the beautiful site at 
Chowringhee in front of Small Court House in 1867. The original museum 
building was designed by McGraw Hill faces east near the road end has 
a striking structure with wings topped by a long pointed roof. The inner 
walls are red brick, evoking an air of modernity. The entrance of the Museum 
has a-spacious central hall. 

- In its new premises the Indian Museum gradually transferred from 
repositories of history and science to repositories of nation's art also. The 
Indian Museum, Calcutta started the scheme of promotion of the Industrial - 
arts from 1880s. It is the choice field of decorative arts. Like the botanical 
specimens acquired in the museum, out of the interests by the empire in 
products and manufacturers of craft objects a collection termed as 
‘industrial’ or ‘decorative arts’ or ‘art manufacturers’ of India developed. 
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They were subjected to the same order of identification, organization and 
classification (i.e. period, place of origin, nature of the raw material, 
production process, style of design). The Museum for the first time evolved 
its dual identity—as a storehouse of tradition and as a forum of visual 
instruction—and came to be situated within an extensive network of 
institutional network of conservation and collection. 


In 1914, the century old Indian Museum was at the centre of Indian 
heritage with its five sections, viz. the Archeological, the Art, the 
Geological, the Industrial and the Zoological Section. 


Looking back two hundred years, we see the birth of first public 
museum in India. The Indian Museum, Calcutta, in 1814, formed an integral 
part of the newly democratic state, an essential elements in governmental 
efforts to educate Indian people as citizens. The educational role was carried 
out in a variety of ways: through thematic and labeled displays; through 
expressive catalogues; and through gallery teaching. The museum became a 
place to learn, to browse, to meet friends, to talk, to paint, to enjoy exhibitions 
and events to all the people irrespective of their caste, creed or community. 

With this brief introduction we would like to turn our attention 
towards the great Buddhist art displayed in galleries of Indian Museum. 


Archeology Section 


When the Indian Museum building was completed, initially the archeological 
collections were transferred to the Trustee of the Indian Museum from the 
authorities of the Asiatic Society of Bengal. The firstlot of collection was 
not completed at once because all the collections were not transferred. An 
archeological gallery was opened in the museum for the first time in April 
1878 to display the Bharhut remains. But due to installation. of stone 
platforms and other scattered holdings of sculptures (mainly from Bodh 
Gaya and Gandhara) of the Indian Museum were temporarily closed for 
public view. After a proper arrangement of archaeological series, the 
galleries were further thrown open to the public. 

After this, the museum had become the occasional depository of 
architectural and sculptural remains excavated by the Archaeological Survey. 
The excavation at Sarnath by Alexander Cunningham and Rajendralal Mitra's 
survey of Orissa and Bodh Gaya, the museum claimed to have possessed 
a large archaeological collection by early 1880's. The display of the archaeo- 
logical objects of the Indian Museum was a serial arrangement according 
to imperial ‘great epochs’ and regional school within them and the archaeo- 
logical display is textualized in nature. 


140 Journal of the Department of Pall 


The objects included in 1876 were as follows:- 

* Sculptures from Mathura. 

* Sculptures from Sarath. 

* Collections of Brahmanical and Buddhist images from Java. 
* Number of inscriptions on stone. 


Dr. J. Anderson, the first superintendent of the Indian Museum arranged 
the archaeological collections in the ground floor of the Museum Building. 
He took the help of Sir Alexander Cunningham, D.G. Archeology and Raja 
Rajendra Lal Mitra later for setting up the different parts of the railing and 
one gateway of the Bharhut Stupa in one room. In the long archeological 
gallery of the Indian museum which is located in the South side, exhibited 
the collections from Sarnath, Bodh Gaya and other places and the objects 
from Mathura, Sravasti, Amravati and Gandhara sculptures were arranged 
in the second room. In the year 1892, Government of Bengal decided to 
transfer the collections of the Museum which was founded by Mr. A. M. 
Bradley in Bihar to Indian Museum. These collections included excellent 
treatise of Indian Buddhist iconography and a large number of unique Hindu 
images. The Government of Bengal decided to prepare the Hast for the 
inscriptions of Asoka in the year 1895 for Indian Museum and also a large 
number of Gandhara sculptures from a place called Loriyan—Tangai in the 
South valley. The rank of the Museum went high with the addition of these 
collections. _ 


Buddhist art reflects most faithfully all the important stages of the 
Buddhist religion. At the earliest stage Gautama Sakyamuni was regarded 
as an ideal human beirig who could recommend salvation by the individual's 
work and action by following the eightfold path. Such a religious solution , 
offering salvation through moral discipline required no anthropomorphic 
representation of the Master. Thus, in the Buddhist art of pre-Christian 
centuries the Buddha appeared as symbols like empty throne, the Bodhi 
tree, a pair of foot prints, a wheel, etc. During this time mythology of 
Buddhism also came to include a collection of moral tales, relating the events 
in the earlier incarnations (both in animal and human form) to acquire the 
stage for attainment of Buddha-hood. 

Following the Master's death Buddhism acquired greater popularity, 
which drew adherents from all sections of the society and consequently 
monastic Buddhism developed. Àn important change is noticed during this 
time. There was no distinction between the clergy and the laity. Attainment 
of Buddha-hood through salvation was possible at this stage by those 
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who had abandoned the world. Such an outlook brought about a 
remarkable change in Buddhist theology and doctrine. The Buddha at this 
stage was not merely an ideal human, but a god. The worship of the 
bodily relics of the Buddha or of symbols was the answer to this. In 
slow but steady process the religion went for iconic manifestation of God. 
This revised form of Buddhism was of immense importance for both the 
religion and the art. The worship of personal god conceived in 
anthropomorphic form became inevitable. The changed religion was called 
Mahayana, as distinguished from the earlier one, which was known as 
Hinayana. In the iconography of Mahayana Buddhism, the concept of 
Trikaya, i.e. three bodies of the Buddha - the dharmakaya (Law body), 
the Sambhogakaya (body of bliss) and the Nirmanakaya (body of moral 
shape) played a vital role. This concept was further advanced in the 
development of five mythical Buddhas of the four directions and one of 
the centre. The final esoteric stage is known as Vajrayana, the central 
concept of which is Adi Buddha—a self created primordial being. The 
dhyani Buddhas emanated from this and a host of Bodhisattvas with their 
female counterparts emanated from the latter. The Buddhist art of India 
reflects faithfully the changes that the religion underwent in the course 
of its history. Centers like Bharhut, Sanchi, Mathura, Sarnath, Amaravati, 
Nalanda, etc. produced abundant sculptures of this changed religion. 





Indian Museum is the store house of Buddhist art in stone, metal, terracotta 
and Buddhist antiquities. 


It exhibited the form of art from the beginning of the reign of Asoka 
down to the present day. The specimens collected and displayed are 
equally significant as it contained art objects from almost all the places 
of India. 
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One can find a glimpse of the influence of the various schools of Buddhist 
art from the different dynasties. It includes i) Mauryan and Sunga art, ii) 
Gandhara art, iii) Mathura art, iv) Amravati art, v) Gupta art, vi) Medieval 
art of Madhyadesa, vii) Pala art of Eastern India, viii) South Indian art, and 
ix) Buddhist art abroad etc.. 


The main objects displayed in the different galleries are Lion Capital, 
Ramapurva, Maya’s dream, Bharhut, Boddhisattva's descent from Tushita 
heaven, Amravati, Buddha’s birth, Gandhara Buddha, Mathura, Buddha, the 
great miracle of Sravasti, Nalanda, Mahasthan, Avalokiteshvara, Bodh Gaya, 
Buddha in niche, Marichi, Bihar, the great decease, Bihar, Maitreya, Bihar, 
Avalokiteshvara, Bihar, Nairatna, Bihar, Tara, Java, crowned Buddha, Bihar, 
Buddha, Pagan, Khadiravani tara, Bihar, Ushnishavijaya, Bihar, Manjusri 
with Sakti, Nepal. 


Entrance Hall 
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Entrance Hall was decorated with the collections of some magnificent 
Indian sculptures like those of Emperor Asoka's Lion Capital, Mauryan 
polish from Pataliputra (modern Patna), a Yakshi from Besnagar belonging 
to the Sunga period. Later on, during 80's, seven—headed serpent, two 
bracket figures of winged lions from Kumrahar (Patna) belonging to the 
Mauryan period, another Pillar capital also known as Kalpadruma or the 
Wish—fulfilling Tree brought from the capital city of Mauryan belonging 
to the Sunga, Banyan (vata) tree from which we find eight treasures kept 
in four bags. 


Bharhut Gallery 
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The Bharhut gallery shows the architectural pattern of the Buddhist period 
through the sandstone railings of Bodhgaya and panels from Bharhut stupa 
of Madhya Pradesh. The remains of the Bharhut Gallery of the Sunga Period 
have been found at Bharhut near the town of Satra, Southwest of Allahabad. 
Sir A. Cunningham excavated the stupa which is now preserved in the Indian 
Museum. The Bharhut Gallery is to the South of the Entrance Hall of the 
Indian Museum. Inscriptions on the two of the gateways state that they 
were erected in the Sovereignty -of the Sungas. The gate andthe railing 
may be dated around 200 B.C. The railing was very massive, the pillars 
being, seven feet high and the coping stones about the same in length, 
while the gateway loomed high above. The whole structure was elaborately 
sculptured with the floral decorations, figures of animals and deities and 
with the scenes from the Buddhist Jataka legends. The copying which 
crowned the entire circle of the pillars had a total length of three hundred 
and thirty feet and was sculptured on both the inner and the outer sides. 
Lotus and creepers design adorn the outer side v'hile the inner side the 
creepers frame the panels in which are portrayed scenes from the former 
existences of the Buddha as narrated in the Jatakas. Apart from these stories 
from the life of Buddha, we find events from some interesting subjects like 
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Yaksas, Yaksinis, Devatas, Nagarajas, legend of the Jetavana, and a large 
number of patterns and designs, geometric. The artistic sculpture of the 
Bharhut Gallery was a movement which grew out of primitive art and culture. 
A portion of the Bharhut railing was however, reconstructed which still 
stands to this day in 'Situ' around the Mahabodhi temple at Bodhgaya. 
It marks the beginning of the Ist Century B.C having the figures of the 
Sun—God riding his chariot with his female companions Usha and Pratyusha 
on either side shooting arrows. Pictorial representation of the site of Bharhut 
stupa and architectural plan of stupa creates interest among the visitors. 


Gandhara Gallery 
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Gandhara Gallery is situated just beside the Bharhut Gallery in the Indian 
Museum. This gallery is one of the richest repositories of the specimens of 
Gandhara school of sculpture, contributed by the antiquarian remains 
excavated from the Gandhara region near Kabul by Dr. J.G. Gerard (1833- 
4) and Cunningham's excavated remains at Takht-i-Baha, Jamalgarhi, 
Mardan. Here we find a fine gallery of Graeco-Buddhist sculptures during 
the period 1st to 4th Century A.D. Later on, we find mixed style of sculptured 
pieces belonging to the Indo—Pak sub-continent and Eastern Afghanistan. 
From the historical point of view, such changes reflected in the school of 
Art were mainly due to the continuous attack and capture in the regions 
by Greeks, Sakas, and Kushanas. Hence, the showcase exhibiting the Stupa, 
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upon which we can see the stories of Jatakas, was mainly a mingling of 
typical Indian Art with these foreign late Hellenistic style and techniques. 


In 2014, after completing two hundred long years, Indian Museum 
presented itself to the public view in changed form. Some change in 
galletry display, be it in exhibit, lighting or interpretation is seen. Though 
the Bharhut gallery remain almost the same, some major change took 
place in the Gandhara gallery and Long Archaeological gallery. 


Long Archaeological Gallery 








Next, comes the Long Archaeological Gallery, where twenty bays are 
arranged in chronological order displaying the sculptures from the different 
schools of Art that flourished in India and Indonesia from the beginning 
of the Christian era to about the end of the 12th century A.D. 


In the long archaeology gallery one can see the cultural history of 
Indian subcontinent as represented by the chronologically arranged 
sculptures of different periods and different regions. The earliest among 
them are Mathura school of sculpture of Kushana period containing red 
sandstone, images of Buddha, Bodhisattavas and other figures of Mathura. 
Ruins of Shiva temple of Bhumara (Madhya Pradesh), limestone fragments 
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of Buddhist stupa from Amravati dates back to 200-500 B.C. Gupta school 
of Mathura and Sarnath showing sandstone sculpture of Buddha and 
Bodhisattva shows the distinctive trends of Gupta period. Ornamental lintel 
and door-jams of the post Gupta period are also displayed. 


The Indian Museum is unparallel in its collection from Bihar and 
Bengal during the Pala and Sena kings. Medieval sculptures of Bengal and 
Bihar are housed in the following bays. These basalt sculptures from 
Nalanda, Bodhgaya, Dinajpur and Rajshahi shows Buddhist sculptures like 
Buddha, Tara, Maitreya, Marichi and other images along with Brahmanical 
deities like Shiva-Parvati, incarnations of "Vishnu. Another interesting 
medieval art style of India is represented by Surasundaris of Orissa showing 
three quarter profile and back view. 


Two separate bays are dedicated to South Indian sculptures of Pallava, 
Chola, Hoysala, and Vijayanagara period. The last portion of the long gallery 
displays sculptures from South East Asia, mainly from Java of Indonesia. 


Bronze Gallery 





The Bronze Gallery is situated to the east of the Long Gallery which is 
actually a replacement of the Muslim gallery which has been reconstructed 
to form this gallery. The collections of the Muslim gallery was just too 
simple with the stone inscriptions from Gaur, Kalna, Rangpur, Delhi and 
other places beside some samples of Holy Quran also. Then works of 
pottery showing simple floral designs including one from Persian couplet 
of the celebrated Umar Khaiyyam. However, this was later converted to 
the present day Bronze Gallery which contains images from Eastern School 
of Art dating between 8th to 19th centuries A.D. Among the various artistic 
collections, we find images of Buddha and other Buddhist images of gods 
and goddesses, Nataraja image, South—Indian bronze images of Vishnu 
accom-panied by Sridevi and Bhudevi belonging to the Pallava period, 
and also a few Nepalese and Tibetan bronzes mainly of Tantrik Buddhist 
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gods and goddesses. A new bay in the Bronze gallery was established 
in October, 2001 in the archaeology Section of the Indian Museum. One 
hundred and one miniature Ganesha images made of stone, terracotta, 
metals, crystals and other semi—precious stones gifted by late Vasant 
Chowdhury are displayed inside the Bronze gallery. 


Southern Corridor 
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The Southern Corridor was in its most simplified form in the beginning, 
having few medieval sculptures from Bihar and Orissa. (From 7th to 12th 
centuries AD). From the Orissan sculpture we find the huge figure of 
Surya and Siva better known as Martanda Bhairava, Siva killing the demon 
Andhaka (Andhakasuravadha) as well as the sculpture of ‘Alasakanya’ 
or the languorous lady is worth noticing. From the Bihar origin, we find the 
famous Boar incarnation of lord Vishnu recuing earth-goddess in a most 
delicate manner with his snout. Also in addition, we find the slender 
images of Avalokitesavara, Tara and Revanta, the Sun Gods' along with his 
attendants. 


Eastern corridor 
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The visitors may notice in this gallery the life scene of the Buddha, the 
Vishnu, the Surya, votive stupa, depicting Buddha in the door gate, foot 
print of the Buddha etc. 


Minor antiquity and Terracotta Gallery 
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The Minor antiquity and Terracotta Gallery of the Archaeology Section was 
established on January, 2006. The collections are mainly of images of the 
Buddha and personal belongings like beads, pendants, bangles, antimony, 
finger rings, flesh rubbers, toilet objects, combs, etc. Also we can find the 
playing accessories like dice from about 4th century B.C.to 12 century 
A.D. which have been excavated from early historical sites of. Northern India 
as Mahenjodaro, Kurukshetra, Manikyala, Kausambi, Kumrahar, 
Chandraketugarh, Bodhgaya and Nalanda. The painting behind them 
illustrates the way of their usage in daily lives. The most valued artifacts 
in this gallery are two relics of the Buddha. The most attraction of this 
gallery is the relic casket of Buddha from Taxila The gallery was established 
in place of Musical Instruments gallery. 


Tridhara Gallery (eastern side) 


Here in this gallery the objects of Hindu, Buddhist and Jain are displayed. 
So it is called as Tridhara Gallery. 
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Art gallery 

In 1874, a temporary fine art exhibition was held in the Indian Museum 
building. This exhibition helped Sir Richard Temple, the then Lieutenant 
Governor of Bengal, to take steps to accomplish these objects by leasing 
three buildings. A permanent Art Gallery was established in connection 
with the school of Art which opened on 6th 1876. The reformist art teacher, 
E.V. Havell, the then Principal of the Government School of Art proposed 
for the enlargement and improvement of the Indian Museum and also to 
amalgamate the art collections of the museum with those of the art gallery 
and the principal of the School of Art became the Superintendent and 
all the collections placed under his charges. On ist April, 1911 ‘Art ware 
court ‘of the Indian Museum and Govt. art gallery amalgamated together 
to form the present day Art Gallery of the Indian Museum. 

Like the Botanical specimens acquired in museum, the craft objects, 
too were subjected to same order of identification, organization and 
classification according to period, place of origin, displays, collections and 
publication in India. The collection of the Art Section may be divided into 
three categories objects of art, picture gallery, metals, wood, ceramics and 
textiles. New Southern wing of the Museum and the first floor was allottedto 
the Art Section which was completed on 1st September 1911. Picture gallery 
was situated on the topmost storey of the Chowringhee extension of the 
main Museum building. The gallery contains drawings and paintings in 
water color and tempera and Tibetan temple. In 1914, when Indian museum 
completed its century, the Art gallery was considered as one of its highlights. 
This Art gallery which by then enriched with a special wing of Indian 
Painting devoted mainly to the Mughal miniatures and to the works of 
Abanindranath Tagore. Later on surrounded by the new aesthetic that the 
nationalist art movement had generate. 

After 1982, the Art Section of Indian Museum, along with the above 
mentioned galleries; we find addition of few more galleries addition of 
objects into it, thereby enhancing the quality of the same. The Nahar Gallery 
of Oriental Art was in the room adjacent to the craft section of the Art gallery. 
On the top floor of the Indian Museum building, the miniature paintings were 
prominently displayed in a new gallery in built-up show cases. 

Adjacent to the painting section, two new galleries were set up 
displaying Tibetan things and work of South-East Asian Art. Hence the long 
Art gallery was divided into three parts; Textile, Arts and Crafts beside the 
Nahar collection of Oriental Art. Along with these Galleries, there were 
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inclusion of South 





East Art Gallery and Thanka Gallery. The South-East 
Art gallery was established in December, 1989. It consists of the collections 
of Chinese—Japanese art, Burmese and Nepales—Tibetan art. In addition 
to the collections already present, we find the damascened stirrup, snuff and 
scent bottles displaying Chinese-Japanese art. The Burma art gives us the 
different trends of exposure of art of the neighboring countries. The objects 
of late 18th—19th century such as objects reflecting Jatakas and scenes of 
Ramayana or the bridal procession of the princess of Vaisali from India to 
King Anaratha of Pagan, silver bowls depicted with Jatakas, embroidered 
kalaga wooden figures, ivory figures, chess-sets and so on never fails to 
amaze people. Advanced techniques of display had been applied to enhance 
the academic and recreative value of objects. In the Nepalese— Tibetan bay 
we find, bronze images of 9th—10th centuries, wooden figure of Salabha- 
njika of l5th—16th century, yab yum figures of sambara with sakti and 
Hevaraja with sakti from Tibet. The ritual objects phur—bu (magic dagger), 
incense—burner, butter lamp and a set of ornaments and bone—apron made 
of human bones are equally noteworthy. In the Thanka gallery, we find a 
rich collection of Nepalese and Tibetan thankas dating back to 15th and 16th 
centuries, Tibet art is popularly known as Thankas or scroll paintings done 
on cotton and used in temples for religious purpose. The present day gallery 
consists of twenty selected pieces of Buddhas, Bodhisattavas, Dharma, 
Yidam, Mandala and many more historical personages. 


In the year 1959, all the collections thus preserved in a uniform pattern 
were given a more vivid exposure with the division of the Section. The 
Picture Gallery consists of works in water color and tempera and this can 
be further subdivided into two groups. They are: (a) Tibetan Temple Banners 
and (b) Drawings and Paintings in Persian and Indian styles. 
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The Tibetan Temple Banners portrays several kinds of banners which 
are made of silk and had embroidered works on it. The subject of these 
banners are chiefly inspired from the lives of god and goddesses connected 
with the Lamaism. Even Astronomical and Anatomical subjects are included. 


In the Art section, along with the previous collection, we find an 
addition of various magnificent metal images from Tibet, Nepal and South 
India. Metal utensils, implements and plaques used for different religious 
rituals were also displayed. Beside this, enameled, damascened and Bidri 
ware in metal, silver wares, trinkets, glass wares and potteries, wood carvings 
and ivory inlays, objects in leather, lacquered toys, and articles in jade and 
crystal etc. were well displayed in the gallery for all segments of viewers. 
Textile Gallery 
Articles of block printing and tie—dying process were also exhibited. One 
can see a real wooden handloom at the beginning of the gallery. Another 
interesting piece is the display of Jataka stories in applique and needlework 
from | Myanmar. 

Thus we may say that Indian Museum is a repository of rare and 
unique pieces, both Indian and trans-Indian relating to Buddhist art. 


Tibetan Study Materials in The Asiatic Society with 
Special Reference to Atisa 


Bandana Mukhopadhyay (Bhattacharyya) 


Before our assessment of Tibetan Study materials in the Asiatic Society with 
special reference to the works of venerable Atisa Dipankara Srijnana, a few 
words regarding the Asiatic Society may not be irrelevant. 


I 


The Asiatic Society was the realization of a magnificent dream of an 
outstanding scholar from Europe, Sir William Jones, who came to India as 
a judge of the Bengal Supreme Court at Fort William. Within a few 'month 
of his arrival he founded the Asiatic Society on 15th January, 1784. It is the 
oldest Institution of learning in science and humanities in India today. Our 
former Prime Minister Smt. Indira Gandhi on the occasion of the Bi-centenary 
celebration of the Asiatic Society comments regarding this institute that “Some 
institutions reflect history and some have contributed to it”. But the Asiatic 
Society has contributed both by retrieving, restoring, preserving and studying 
the ancient remains and thus revealing the countries past. Through its work 
the society has revealed both the cultural and intellectual achievements of India 
to the rest of the World. 

Along with other objects the manuscript collection of the Asiatic Society’s 
Museum is varied and rich which covers most of the Indian scripts and even 
several Asian ones like Assamese, Bengali, Kanadese, Urdu, Persian, Arabic, 
Marathi, Tamil, Nagari, Newari, Oriya, Sinhalese, Armenian, Javanese, Turki, 
Burmese, Chinese, Tibetan, Mongolian and Siamese. The richest assets of this 
226 years of old Institution are its priceless manuscript, number of which 
amounts to a little over forty-nine thousand. The Asiatic Society’s unique 
collection comprises manuscripts in 26 languages. According to the language 
group these manuscripts can broadly be divided into the following four sections: 

Sanskritic Section 

Islamic Section 

Sino-Tibetan and South-east Asian Section 

English Section 

These manuscripts are written on leaves, birch bark and handmade paper 
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using vegetable dye as ink. As per our topic of present paper we should confine 
ourselves within the third section of the language division specially Tibetan 
studies or Tibetan source materials of the Asiatic Society with special reference 
to the works of Atisa. 


II 


Tibetan Studies as a spectrum of Human knowledge and understanding began 
in India in the first quarter of the 19th Century, when Hungarian scholar 
Alexander Csoma de Koros (1784-1842) brought his Analysis of Kanjur (bKah- 
‘gyur) and Abstract of the Contents of Tanjur (bstan-'gyur) in the Asiatic 
Researches (1836-1839) to the notice of the Western Orientalist (1820). It is 
he, who first brought Tibetan Manuscripts from Ladakh and that was housed 
at the Fort William College Library during British period. After that many 
Tibetan Scholars brought Tibetan Manuscripts which were deposited to the 
Library of the Asiatic Society. Mention may be made here that that the present 
building of the Asiatic Society was founded in 1808. Prior to that all the 
manuscripts, rare books, artifacts, coins etc. resource materials for research 
purpose were kept in the Fort William College Library. 


Tibetan Study materials in the Asiatic Society. 


Museum Section of the Asiatic Society that contains the assets of this 227 
years old institute possesses three sets of Kanjur (bka’ ‘gyur) and Tanjur (bstan’ 
gyur Jl, translation works from the Sanskrit, Pali, Prakrit and Chinese materials 
and several Tibetan works composed by Tibetan Authors like Atisa Dipankara, 
[also known as Guhyajnanavajra (tantrika name) or Dipankarasrijnana (after 
becoming samanera) or Mar-me-mdsad-dpal-ye-ses (Tibetan name of 
Dipankarasrijnana and Jobo-rje or Jobo-chen-po (Tibetan popular title)| means 
the Noble Lord, Rinchen-bzan-po, Rgyal-tshab-chos-rge-Dar-ma-rin-chen, 
Tshon-kha-pa-blo-bzan-grags-pa and others. 

Apart from these as a pioneer research institute and Asia's one of the 
ancient publication division (established in 1788 A.D.), the Journal of the 
Asiatic Society (JASB) published many Tibetan texts along with their 
translation in its Bibliotheca Indica series (please see Appendix - I). Of these 
publications, I would like to confine myself only in the writings on Atisa 
published in the Journal of the Asiatic Society as stated below: 


a) Sarat Chandra Das - Life of Atisa (Dipankarasrijnana). JASB 1891 Vol. 
LX(1) pp. 46-93. 

b) Helmut Eimer — Life and Activities of Atisa Dipankarasrijnana: A 
survey of investigation JASB — 1985 vol. XXVII (4) pp. 3-12. 


=- - 
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The works of Atisa Dipankara (Mar-me-mdsad-dpal-ye-ses) 

Atish Dipankar is an important figure in the history and religious study of 
Tibetan Buddhism is honoured till at present due to his perfect teachings and 
reformed Mahayanic Path through his works. The Museum Section of the 
Asiatic Society possess the works of Atisa which may be divided according 
to the subject as : 


Tantra group (Rgyud) 

Prajnaparamita group (Sesphyin) 

Madhyamika group 

Commentary 

Translation work 

Finally the works of other scholars on Atisa in the Journal of the Asiatic 
Society. (please see appendix-IL) 

Dipankara wrote, translated and also edited more than two hundred books 
from Sanskrit into Tibetan which helped to spread Buddhism in Tibet (please 
see appendix-TIT). He also wrote several books on Buddhist scriptures, medical 
science and technical science in Tibetan. The works attributed to Atisa, 
otherwise known as (Mar-me-mdsad-dpal-ye-ses), may broadly be divided into 
two major groups such as a) philosophical, b) ritualistic. These texts have been 
preserved under the sections Sutra (mdo) and Tantra (rgyud) in Tibetan Canon. 
As far as the availability of his work in the Asiatic Society, we would discuss 
about some important manuscripts of Atisa, which were most important in the 
later spread of Buddhism (phyi-dar) in Tibet and those texts are even important 
in the present society. 

Vimalaratna-lekha-nama (Tib. Dri ma-med-pai-rin-po-che'i-phrin-yig 
The Asiatic Society has two manuscripts of Vimalaratna-lekha-nama (Tib. Dri 
ma-med-pa'i-rin-po-che'i-phrin-yig) written by Atisa Dipankara. Both of these 
manuscripts are in sNar-than edition (17th century) xylographed in 18th century. 
The descriptions of these two manuscripts are given below:- 

1. Both of these two manuscripts are included in dbu-ma vol gi and vol. 
Ne. Size of both these two manuscripts are 60 x 11 cm and both of these 
manuscripts are revised by Atisa Dipankarasrijnana and Tshul-khrims-rgyal- 
pa. It is a Sanskrit letter to king Nayapala of Magadha by Atisa. According 
to the Life of Atisa translated by Sarat Chandra Das while Atisa was on his 
way to Tibet through Nepal, a war broke out between the two kings, Nayapala 
of Magadha and the Tirthika king Karnya (probably Kanuaj) of the west. Atisa 
wanted to effect a peace. Though Magadha was attacked by the king Karnya 
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but Atisa did not show any kind of anger at it, but he remained quiet and 
meditating Bodhicitta. Ultimately Nayapala won and the troops of Karnya were 
being slaughtered by the armies of Magadha. A treaty was signed between 
the two kingdoms. In this treaty Dipankara took an active part. Thus Atisa 
wrote a letter of spiritual teaching to his dear disciple Nayapala entitled 
Vimalaratna-lekha-nama (Tib. Dri ma-med-pai-rin-po-che'i-phrin-yig.) For the 
benefit and happiness of the king Nayapala and his subjects and for attainment 
of peace Atisa says: 

“Avoid attachment to gain and gift (i.e. respect) avoid hopes for achieving 
fame and profit. Meditate on Maitri (love) and Karuna (compassion) and make 
firm Bodhimind (Bodhicitta), the altruistic aspiration for Enlightenment” (line 
7) Atisa therefore laid emphasis on the practice of Vinaya rules strictly. Again 
in line 10 of the letter he wrote “Give up Anger and egoism. Have a humble 
mind. Avoid the wrong way of living and live the life of dhamma". This is 
very important and pertinent in the present world. Furthermore, these senses 
of Atisa are more valuable not only in the present society but also were valuable 
: and important even in future society. Through his letter to the king Nayapala 
Dipankara advised the practice of some disciplinary rules which are necessary 
for successful administration and also for attaining the ultimate goal of one's 
life (mokkha). These are as follows:- 


"Always guard the door of the senses with resemblance, continuous 
knowledge and care. Examine repeatedly the movement of mind day and night" 
(Line 5). | 

Do not be garrulous, keep the tongue under control (L 12) while looking 
up at the living beings suffering from miseries, raise the bodhicitta in you. 
Assumed towards them the same attitude that the parents have to the child. 
It reminds us the most popular gatha of the Metta Sutta of the Sutta Nipata: 

Mata Yathàniyam puttam dyusd eka puttam anurakkhe 
evampi sabbabhutesu mdnasdm bhüvaye aparimünam. 

In the line 17 & 18 of Vimalaratnalekha he wrote for the king “do not 
spent more than three days with unholy companions, those that are ungrateful, 
those that thinks only of this life and those that are wanting in reverence" 
complete first the work begin first and after completing the work retire into 
solitude and remain their like corpse of the animal that not found by any. Be 
always alert and go on counting your own defect. Give publicity to your own 
fault, do not find fault of others." 


So the above mentioned sermons of Atisa to king Nayapala may be 
transformed as modern concept of MMA i.e. Momentary Mindful Awareness. 
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By practice of this awareness and by contemplating on the work of oneself 
one may change his habit of work in right direction which is very essential 
in present situation of the society. 


Caryagiti 

His Caryagiti and its commentary Caryagitivritti teach how to attend the path 
of purity. In the Mahayana-patha-sadhana-varna-sangraha Atisa refers to 
steadfastness and constant vigilance that one should achieve by dint of 


observing dasa-sila and the pratimoksa training in accordance with ones own 
capacity. 

Bodhi-patha-pradipa 

Another monumental work of Atisa was his Bodhi-patha-pradipa in Tibetan 
Byan-chub-lam-gyi-sgron-ma. The text begins with the salutation of 
Bodhisattva Manjusri Kumarabhuta. Here he clearly states: “on the request of 
my good.disciple Bodhiprabha (Byanchub-‘od) I am writing this work after 
' worshiping with the profound respect of all the Jinas?. In this text also the 
same thought has been expressed by his writings. According to the annals of 
‘Gos lo tsa ba’s Deb-ther-snon-po (otherwise known as Blue Annals 1392- 
1481 A.D.) since there was a severe disagreement on the points of doctrine 
between various scholars in Tibet, they requested the Master (Atisa) to compose 
a treatise which serve as an antidote for it. The Master composed the 
‘Bodhipatha Pradipa (Byan-chub-lam-gyi-sgron-ma). It expounded the stages 
of the paths of the three classes of men, in which he said at the first the 
conduct of the lower, middle and higher classes of men. In His opinion, a 
student (skyes-bu) or person belongs to either of the three types, inferior 
(adhama) mediocre (madhyama) and superior (uttama). The distinguishing 
feature of each are as follows: 

By the adhamapurusa it is to be known one who, in one’s own interests, 
acts in every way for the worldly pleasures only (samsara-sukha-matra). One 
who is indifferent to the pleasure of birth (bhava-sukha) and by nature opposed 
to sinful acts, works for oneself alone, he is to be known as madhayamapurusa. 
One who always wishes to remove all the sufferings of others by his own 
sufferings is the uttamapurusa. In this text, he tried to explain the way for 
attaining Enlightenment. He said that, if one did not turn one’s mind away 
from this life, one will not be able to enter into the midst of religiousness. 
"If one does not possess a Creative Mental Effort towards Enlightenment, then 
one would be unable to enter Mahayanistic path. If this Mahayanistic path does 
not combine the method (upaya in Tib. thabs) and prajna (ses-rab), even though 
one may constantly meditate on the principal of relativity (ston-pa-nid), one 
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would not attain Enlightenment.” By saying this Atisa removed the pride of 
those who considered themselves to possess the method of meditation. He said 
it was not suitable to practice the real method (upaya) of the second and third 
initiation, except in the case of those who had knowledge of Ultimate Reality 
(De-kho-na-nid)?. 

Therefore the first thing to do is to establish empathy (maitricitta) with 
all living beings, inclusive of the three kinds of beings with degraded births 
(tri durgati jatani namely tiryak i.e. birds and beasts etc.), preta and niraya 
in hells, suffering from miseries and arrives at the firmest determination (citta- 
upadana) to work with resolution of never turning back (anivritta pratijna) for 
liberating all living beings from the miseries that are born in miseries‘. 
Basically Bodhi-patha-pradipa, a treatise ascribed to him is regarded as a lamp 
to show the path of awakening with direct approach to ethical and spiritual 
measure for the goal of human life. Therefore Atisa’s teachings were directed 
to achieve peace, progress and international understanding. 

However, the general trend of writing of Srijnana Atisa Dipankara and 
the contents of his work available in the museum of the Asiatic Society may 
broadly be stated as: 

a. understanding of the tenets of Bodhicarya faithfully. 

b. Practice of meditation to obtain purity of mind. 


c. Application of inner potentiality (for the welfare of beings who have 

been suffering here) with love and compassion. 

Actually speaking the above points are almost same the fundamental 
teachings of Gautama Buddha. Atisa made a new attempt to review the values 
with reference to change of time, those in conditions and with reference to 
that of circumstances. 


Apart from these books there are some text included in Kanjur, Tanjur 
and their commentary of Narthang edition of the Tibetan literature. Some of 
these text are either translated by Atisa Dipankara or Revised by him for the 
first time or second time. The list of work translated and Revised by Dipankara 
is included in Appendix-III of my paper. Finally Helmut Eimer in his writings 
also ascribed 12 works to Atisa, which is also necessary to mention here. 


Newly discovered ritualistic texts by Atisa 


In this context it may be mentioned here that a few years ago, the Pal-tse 
Research Office of the old Tibetan texts (Dpal-brtsegs bed yig-dpernyingzhib' 
jug khang) was established in Lhasa by Alexander Rin-po-chi. A group of young 
Tibetan scholars, including monks and lay persons, went to many libraries in 
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old Tibetan monasteries like the Libraries of ‘Bras-spungs, Se ra, Shalu, Rgyal- 
rtse-dpal' khor etc..in search of and to collect manuscripts. In 2006 a book 
entitled ‘Collected works of Lord Atisa (Jobo-rje-dpal-lean atisha'igsung-bum) 
was published by them which was also a part of their project of discovering 
works by early Bka'gdams-pa masters including Atisa. Although this is not 
a complete collection of Atisa’s work but in this new book there are indeed 
many important works, mostly on Sadhana on Tara (sgrol-ma), which have 
never been found before, but included here in this big volume of 1113 pages.5 
Though these are not available in our Asiatic Society’s collection, but probably 
these newly discovered texts would open a new vista regarding the history of 
Tibetan Literature which is a long desideratum. 


Conclusion 


Therefore from the above discussion it may be conclude that the Atisa 
transmitted a new method of self-realisation by introducing Buddhasasana 
amnaya for purification of individual mind in the line of Buddha’s social 
rationale: Good individual build good society. Throughout his teachings he 
tried to point out the basic potentiality that a man possesses and he teaches 
how to develop intrinsic worth of a man to make one’s life fruitful and also 
to make beautiful and peaceful the global atmosphere. Moreover, the list of 
works of Atisa (both original, translation and also the Revision work) and his 
philosophy may be utilized by the young generation for further research and 
also for compiling the history of Tibetan literature which is a long felt 
desideratum in Tibetan Studies. Therefore, it may be conclude that Atisa 
Dipankara brought forth ‘Renaissance’ in the cultural history of Tibet.. 
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Appendix - I 
Books relating to Tibetan Studies published by the Asiatic Society. 
AMARA-KOSA (Sanskrit and Tibetan - Editor: Satisacandra Vidyabhusana -1911-12. 
AMARA-TIKA-KAMDHENU (Tibetan Translation) Editor : Satisacandra 
Vidyabhusana -1912 


AVADANA-KALPALATA by Kshemendra, Eds.S.C. Das, H.M. Vidyabhusana and S 
C Vidyabhusana. 


Bibliography of Tibetan Studies - S. Chaudhuri, 1971 
DPAG BSAM HKHIRI-SIN Editor : Sarat Chndra Das - 1890-94. 


A Bilingual glossary of the Nagananda. An index to the Tibetan text of Nagananda 
by Harsa. Comp. by S K Pathak - 1968. 


BLUE ANNALS : tr. By G N Rorich - 1949 & 1953. 

KESARA SAGA A Lower Ladakhi version by A.H. Francke - 1905-41. 

MAHAVYUTPATTI 

By A. Csoma de Kores, ed. E.D. Ross, Satish Chandra Vidyabhusana and D C 
Chatterjee 

MINOR TIBETAN TEXTS 

The Song of the Eastern Snow Mountain ed. Johan Van Menen, 1919 


PARAJNA-PRADIPA A Commentary in Tibetan on the Madhyamaka, by Bhavaviveka- 
Editor : M. Walleser 1914. 


SER-PHYIN Editor Pratap Chandra Ghosa - 1888-1900. 


SRAGDHARA-STOTRA : Buddha-Stotra-Samgraha by Sarvajna Mitra of Kashmir, ed. 
By S. Vidyabhusana, 1908. 


STORY OF TI-MED-KUN-DEN Editor E.D. Ross - 1912. 
Nyaya-Bindu-Index comp. by S C Vidyabhusana 1917 


Appendix - II, Part- I 
Atisha's Works 
(In original Tibetan titles) 

A. The tantra group: 
Mnon-par stogs-pa rnam-par hbyed-pa 
Chos-kyi dbyins Ita-bahi glu 
Hjig-rten-las hdas-pahi yan-lag bdun-pahi cho-ga 
Tin-ne-hdzin tshogs-kyi lehu 
Dam-tshig thams-cad bsdus-pa 


in PD MN c 
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De-bshin-gsegs-pa thams-cad-kyi dam-tshig bsrun-bahi sgrub-thabs 
Rdo-rje-gdan-gyi rdo-rjehi glu 
Dpah-bo gcig-pahi sgrub-thabs 
Dpal gsan-ba hdus-pahi hjig-sten dban-phyug-gi sgrub-pahi thabs 
Hphags-pa spyan-ras-gzigs hjig-sten dban-phyug sgrub-pahi thabs 


. Mi-hkhrugs-pahi sgrub-thabs 


Gsin-rje-gsed rnam-par snan-mdzed-kyi mnon-par rtogs-pa 


B. The prajnaparamita Group: 


13. 
14. 


Ses-rab-kyi pha-rol-tu phyin-pahi don-bsdus sgron-ma 
Ses-rab snin-pohi rnam-par bsad-pa 


C. The Madhyamika Group: 


I5. 
16. 
17. 
18. 
19. 
20. 


Skyas-su hgro-ba bstan-pa 

Snin-po bsdus-pa 

Theg-pa chen-pohi lam-gyi sgrub-thabs yi-ger bsdus-pa 
Dran-pa gcig-pahi man-nag 

Bden-pa gnis-la hjug-pa 

Mdo kun-las bdus-pahi don bsdus-pa 


. Mdohi-sdehi don kun-las btus-pahi man-nag 
. Byan-chub-lam-gyi sgron-ma 
. Byan-chub-sems-dpahi nor-bahi phren-ba 


Dbus-mahi man-nag 


. Las rnam-par hbyed-pa 


D. Commentary: 


26. 


Las-kyi sgrib-pa rnam-par sbyon-bahi cho-ga bsad-pa 


Atisha's Translation Works 
Aryadeva's Dbu-ma hkhrul-pa hjom-pa 


. Gunaprabha's Byan-chub-sems-dpahi sahi hgrel-pa 
. Dharmakirti's Mnon-par rtogs-pahi rgyan shes-bya-bahi hgrel-pa rtogs-par dkah- 


bahi snan-ba shes-bya-bahi hgrel-bsad 
Dombi-pa's De-kho-na-nid bcu-pa 


. Bhavya's Dbu-mahi sin-pohi hgrel-pa rtog-ge hbar-ba 


Bhavya's Dbu-mahi snin-pohi tshig-lehur byas-pa 


. Bhavya's Dbu-mahi don bsdus-pa 


Bhavya's Sde-pa tha ded-par byed-pa dan rnam-par bsad-pa 
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35. Vadubandhu's Theg-pa chen-po bsdus-pahi hgrel-pa 
36. Suvagisvara-kirti’s Phyag-na rdo-rje sgrub-pahi thabs 


37. Gsin-rje-gsed-po sgrub-pohi thabs 


A. 


Appendix - II, Part - II 

Atisa as Translator and Reviser 
"Bka-'gyur- sutra 
Astasahasrika Prajnaparamita sutra Toh. 12 Pkg. 734 
(Ses-rab-kyiphatoltu-phyin-pa-brgyad-ston-paj) 
Revised twice by-a.Dipankara Srijnana & Rinchen 
bzan po and ‘bran-rgyal byul' - ‘gnas 
Bodhisattva Pratimoksa-catuskanirhara-namamahayana Toh:248 Pkg : 914 
Sutra (sgrub-pa-zhes-bya-ba-theg-pa-chen-po’i-mdo) 
Translated by-Dipankara Srijnana, Sakya-blo-gros, 
Dge-ba'i-blo-gros. 


B. Bka-gyur kanjur=Tantra | 


l. 


Abhidhana uttaratantra nama. Toh:369 Pkg no:17 
(Mnon-par-brjod-pa’ i-rgyud-bla-ma-shes-bya-ba) 

Translated by Dipankara $rjfiana, Rin-chen-bzan po 
Sarvatathagatakaya-vaka-citta-krsna-yamari nama Toh:467 Pkg no:103 
tantra, As. Vol-kha-tantra 

Translated Dipaüknra Srijfiana,Tshul-khrims-Rgyal-pa 

Chucchundara kalpa nama Toh:472 Pkg no.2849 
Translated by Dipankara $rijíana, Rdo-rje-grags. 

Arya-vajrapani-nilambara dharatriloka vinayanama Tantra Toh:501 Pkg no.133 
Tranaslated by Dipankara Srijfifina, 

Rin-chen-bzan-po 

Arya-vajrapani-nilambaradharatriloka vinaya nama Tantra Toh:501 Pkg no. nil 
Tranaslated by Dipankara érijfiüna 


Arya Tathagata vaidurya prabhanama baladhana loh:505 Pkg no.137 
Samadhidharani 

Translated by Dipankara érijiíüna, Tshul-khrims-rgyal-ba. 

Siddhikavira mahátantrarüjanüma Toh:544 Pkg no.163 


Translated by Dipankara $rijfiana, Dge-bahi-blo-gros. 
Revised by Tshul-khrims rgyal-ba. 


Mahügnapati tantra nüma Toh:666 Pkg no.337 
Tranaslated by Dipankara $rijiüna, Rgyal,ba’I hbyun-gnas 
Arya-nilambaradhara vajrapani kalpa namadharani Toh:748 Pkg no.132 


Translated Dipankara $rijiana, Rgya Brtson-'grus-sen-ge. 


162 Journal of the Department of Pali 


10. Arya-raámi-vimalavisuddhi prabhünüma-dhürani Toh:982 Pkg no.218 
Translated by Dipankara Srijnana 
Revised by Jo-bo Atisa, *brom-ston-pa 

Il. Arya vajrapani nilambaradhara vajmpatala nama Toh: 499 Pkg no.129 
Tantra (‘phag-pa lag-na rdo-rje-gos-snon-po-com 
rdo-rje-sa-'og-shes bya ba'I rgyud) 
Translated By Dipankara Srijnana,Byahi-glon-pa-can 


APPENDIX III 
(Original Works of Atisa) 


Sprin-yig Toh. 4188,4566 Pkg-5688 
Text :vimala-ratna-lekha-nama (Dri-ma-med-pa’i-rin-po-che’i-phrin-yig) 
A-Dipankara srijnana 
T-Dipankara srijnana, Tshul-khrims-rgyal-ba 
Tshad-Ma = Nyaya 
Vada nyaya-nama prakarana (Rtsod-Pa-i-rigs-pa zhes-bya-ba'c-rab-tu-byed-pa) 
A-Dharmakirti 


T.jnanasribhadra,.Dge-ba'i-blo-gros Toh.4218 Pkg-5715 
Rev. Dipankara, Dar-ma-grags-pa 
Jo-bohi-chos-chun 
1l.  Bodhipathapradipa (byan-chub-lam-gyi-sgron-ma) 
A.Mar-me-mdsad-ye-ses Toh 4465 Pkg:5378 
T.Mar-ma-mdsad-ye-ses, Dge-bahi-blo-gros 
2.  Caryasamgrahapradipa Toh:4466, Pkg:5379 
A.Mar-me-mdsad-ye-ses 
T. Mar-me-mdsad-ye-ses, tshul-khrims-rgyal-ba | 
3.  Satyadvayavatara (Bden-pa-gfiis-la’jug-pa) Toh: 3902 Pkg:5298 


A.Mar-me-mdsad-ye-ses 
T,Mar-me-mdsad-ye-ses, Rgya-Brtsan—sen-ge 

4. | Garbhasamgraha-nama Toh:4469 Pkg:5362 
A.Mar-me-mdsad-ye-ses 
T.Mar-me-mdsad-ye-ses, Tshul-khrims-' byun-gnas . 

5.  Hrdayaniksepa-nama Toh:4470 Pkg:5383 
A.Mar-me-mdsad-ye-ses 
T. Mar-me-mdsad-ye-ses,Tshul-khrims-rgyal-pa 

6.  Bodhisattvamanyavali Toh:4471 Pkg:5384 
A.Mar-me-mdsad-ye-ses | 


10. 


1], 


12. 


13. 


14. 


15. 


16. 


17, 


18. 


19. 
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Bodhisattva carya -sutri-krtava-vada 
A.Mar-me-mdsad-ye-ses 

Samsara mano nirya nikara-nama samgiti 
A. Mar-me-mdsad-ye-ses 
T.Mar-me-mdsad-ye-ses,Rgya-Brtsan-sen-ge 
Caryagiti (spyod-pa'i-glu) 

A. Mnor-me-mdsad-ye-Ses 

T.Vajrapani, chos-ky1i-$es- 


Toh:4472 
Toh:4473 


Toh:4474 


Dharmadhatusamgraha (chos-kyi-dbyins-su-lta-ba’i-glu) 


A.Dipankara srijnana 

T. Dipankara srijnana, Tshul-khrims 
Ekasamrtyupadesa 

A. Dipankara srijnana 

T. Dipankara srijnana, Tshul-khrims-rgyal-ba 
Bodhisattvadikarmika-margiivatira desana 
A.Mar-me-mdsad-ye-ses 

T. Mar-me-mdsad-ye-ses,Tshul khrims-rgyal-ba 
Sarnagamanadesana 

A. Dipankara srijnana 

T. Dipankara srijnana 

Mahayünapathasüdhana varna sangraha 

A. Mar-me-mdsud-ye-ses 

T. Mar-me-mdsad-ye-ses Dge-ba’i-blo-gros 
Mahiayanapathasadhana sangraha 

A. Mar-me-mdsad-ye-ses, Dge-ba’i-blo-gros 


khrims-rgyal-ba 


Saficodana-sahita-svakdtya-krama-varna-sangraha 


A. Dipankara srijnana 
T. Dipankara srijnana - Dge-ba’i-blo-gros 


Sütrartha samuccayopadega (Mdo-sde'i don-kun-las 


btus-pa'i man-nag) 
A.Mar-me-mdsad-ye-Ses 
T. Mar-me-mdsad-ye-Ses,Tshul-khrims-rgyal-ba 
Dasakusalakarmapatha desana 
(mi-dge-ba-bcu,’i-las-kyi-lam-bstan-pa) 

A. Mar-me-mdsad-ye-ées 

T. Mar-me-mdsad-ye-$es, Tshul-khrims 
Karma vibhanga nüma 

A. Mar-me-mdsad-ye-es 

T. Mar-me-mdsad-ye-$es, Tshul-khrims 


ms-rgyül-ba 


-rgyal-ba 


Toh:4475 


Toh:4476 


Toh:4477 


Toh:4478 


Toh:4479 


Toh 4480 


Toh4481 


Toh:4482 


Toh:4483 


Toh:4484 
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Samadhi sambhára parivarta 

A. Mar-me-mdsad-ye-ées 

T. Mar-me-mdsad-ye-$es, Sakya-blo-gros 
Lokatitasaptüngavidhi 

A. Mar-me-mdsad-ye-Ses 
Adhyanapustaka pathana prakriyavidhi 
A. Mar-me-mdsad-ye-$es 

Paramita yàna safica(ka)nirvapa?avidhi 
A. Mar-me-mdsad-ye-$es 

Gurukriya karma 

A Mar-me-mdsad-ye-$es 

Cittotpada samvara vidhikarma 

A. Mar-me-mdsad-ye-$es 

T.Dge ba'i-blo-gras 


Toh:4485 


Toh:4486 
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Hair (Kesa) as Depicted in Visuddhimagga 


Saheli Das 


Introduction 


Man is mortal. There is no permanent existence of human body. But, material 
world avoids meeting this inevitable thing. Generally, people are fondly attached 
with each organ of his or her body. Hair (Kesa) is one of the important aspects 
of human body. As it enhance the beauty of a person, so every people concern 
about the care and beautification of hair. But shaved hair is mandatory for 
the Buddhist monks and nuns. 


The Visuddhimagga is considered as the most important text outside the 
Tipitaka literature. It is written by Acharya Buddhaghosa at the monastery 
of Anuradhapura in Sri Lanka (Sinhala) in 430A.D. The present study will 
effort to envisage the anatomical richness of the text and the similes used 
to establish the repulsive character of hair. 


Several References of Hair in Pali Literature 


From the Ariyapariyesana Sutta of the Majjhima Nikaya, it is known that Prince 
Gautama was very much concerned about his hair. It is narrated in the text 
that before his renunciation, he grew up to the quite youth with a wealth of 
coal back hair untouched by grey and became endowed with all the beauty 
of early prime. But seeing the perils of worldly life he decided to renounce 
and ignoring the wishes of his parents who wept and lamented, he cut off 
his handsome hair and beard, put on yellow robes and embraced mendicant's 
life.! In the Milinda Patha, the King Milinda (identified with Bactrian Greek 
King Menander) raised the question why the Buddhist monks are shaved hair. 
The venerable monk Nàgasena made satisfactory reply that a recluse shaves 
off his hair and beard on the recognition of the sixteen impediments therein 
to the higher life. Those impediments are .... (i) ornamenting it, (ii) decking 
it out, (iii) putting oil upon it, (iv) shampooing it, (v) placing garlands round 
it, (vi) using scents, (vii) using unguents, (viii) using myrobalan seeds, (ix) 
using dyes, (x) using ribbons, (xi) making knot, (xii) using combs, (xiii) calling 
in the barber, (xiv)possibility of matted hair, (xv) possibility of vermin and 
(xvi) hair loss.? Actually, hair diverts the mind towards the material attachment, 
which obstructs the process of the purification of mind. Meditation depends 
on three factors of the path : effort (vayima), mindfulness (sati) and 
concentration (samadhi). They are co-related. Mindfulness plays an important 
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role to arise the introspection. Lord Buddha termed it as Right Mindfulness 
(Samma Sati) as it neglects the wrong attention as well as conducive for the 
prevention from wrong diversions of mind. Sensual desires, covetousness, 
malice, pride and other wrong deeds distort the balance of the mind. But the 
Right Mindfulness restrains the harmful thoughts and deeds. It causes to 
strengthen the character of a man.? There are three types of Mindfulness .. 
contemplation of body through body (kaye kayanudassana), contemplation of 
feeling through feeling (vedanaya vedanànudassana) and contemplation of mind 
through (citte cittánudassana).^ The contemplation of body helps to realize its 
true nature. The mindfulness occupied with the body is to realize the 
impermanence of the aspects of body, like, head hairs, body hairs, nail, teeth, 
skin, bone, flesh etc, thirty two aspects, i.e., the impermanence of human body, 
which leads to the realm of wisdom through the process of mental 
development.? 


Visuddhimagga 

The word ‘Visuddhimagga’ means ‘the path of purification’.® It is the great 
treatise on Theravada Buddhist doctrine. It is a comprehensive manual 
condensing and systematizing the theoretical and practical teachings of the 
Buddha. It is known as a concise, but it is a complete Encyclopaedia of Buddhist 
teachings.’ This book is composed of three sections—(i) Sila (ethics or 
discipline), (11) Samadhi (meditative concentration) and (111) Pafifia (wisdom).® 
The first section deals with the rules of discipline. The second section depicts 
the samatha’s practice, object by object. It also mentions different stages of 
concentration. The third section describes Pafica Skandhas (Five Aggregates), 
Ayatanas, Cattiri Ariya Saccüni (Four Noble Truths), Paticcsamuppáda 
(Dependent Origination) and the practice of Vippassana through the 
development of wisdom.? The process of meditative concentration comprehends 
the mindfulness occupied with the body (Käyagatā Anussati).!? 


The practice of Käyāgatānusati means that the adept is to ponder over 
the fact that this body from head to foot is full of many impure things and 
that there in it several outer aspects, like, hair, nails and some inner organs, 
like, spleen, intestines etc. The most popular way of taking up this kammatthàna 
is to repeat the list of things contained in the body hundreds or thousands 
of times either loudly or mentally and thereby induce concentration of mind.H 
Buddhaghosa then gives many other directions about the best way of practicing 
Küyügatünusati and treats in detail the various contents of body.!? In this respect 
this book deals with the thirty two aspects of human body. One of these aspects 
is Hair (Kesa). Oher aspects are — body hairs, nails, teeth, skin, flesh, sinews, 
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bones, bone marrow, kidney, heart, liver, midriff, spleen, lungs, bowel, entrail 
(mesentery), gorge, dung, brain, bile, phlegm, pus, blood, sweat, fat, tears, 
grease, spittle, snot, oil of the joints and urine. Here, hairs (Kesa) are 
described in two respects— one is its anatomy and another is its repulsiveness. 


(i) Anatomical Description of Hairs (Kesa) 


Here, hairs are described in respect of colour, shape, direction, location and 
delimitation. 


Colour : Hairs (Kesa) are black in their normal colour, the colour of 
fresh aritthaka seeds.! 


Shape : They are long round measuring rods.'© 
Direction : They lie in the upper direction. 
Location : Their location is the wet inner skin that envelops the skull. 


It is bounded on both sides by the roots of the ears, in front by the forehead 
and behind by the nape of the neck.'® 


Delimitation : They are bounded below by the surface of their own roots, 
which are fixed by entering to the amount of the tip of a rice grain into the 
inner skin that envelops the head. They are bounded above by space and all 
round by each other. There are no two hairs together. This is their delimitation 
by the similar. Head hairs are not body hairs and body hairs are not head 
hairs, being likewise not intermixed with the remaining thirty-one parts, the 
head hairs are a separate part. This is their delimitation by the dissimilar.” 


(ii) Repulsive Characters of Hairs (Kesa) 
Hairs are repulsive in colour as well as in shape, odour, habitat and location.” 


Colour : For on seeing the colour of a hair in a bowl of inviting rice 
gruel or cooked rice, people are disgusted and say, 'This has got hairs in it. 
Take it away.’ So they are repulsive in colour.?! 

Shape : When people are eating at night, they are likewise disgusted 
by the mere sensation of a hair-shaped akka-bark or makaci-bark fibre. So 
they are repulsive in shape.7 

Odour : The odour of hairs, unless dressed with smearing of oil, scented 
with flowers, etc, is most disgusting. It is still worse when they are put in 
the fire. 


It is also mentioned in the text that even if head hairs are not directly 
repulsive in colour and shape, still their odour is directly repulsive. Just as 
a baby's excrement, as to its colour, is the colour of turmeric and as to its 
shape, is the shape of a piece of turmeric root and just as the bloated carcase 
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of a black dog thrown on a rubbish heap, as to its colour, is the colour of 
a ripe palmyra fruit and as to shape, is the shape of a [mandoline-shaped] 
drum left face down and its fangs are like jasmine buds and so even if both 
these are not directly repulsive in colour and shape, still their odour is directly 
repulsive, so too, even if head hairs are not directly repulsive in colour and 
shape, still their odour is directly repulsive.*4 


Habitat : Just as pot herbs that grow on village sewage in a filthy place 
are disgusting to civilized people and unusable, so also head hairs are disgusting 
since they grow on the sewage of pus, blood, urine, dung, bile, phlegm and 
the like. This is the repulsive aspect of the habitat. 

Location : Hairs grow on the heap of the [other] thirty-one parts as fungi 
do on a dung hill. Owing to the filthy place they grow in they are quite as 
unappetizing as vegetables growing on a charnel ground, on a midden, etc., 
as lotuses or water lilies growing in drains. This is the repulsive aspect of 
their location.2Ó 


Conclusion 
The study thus reveals that Visuddhimagga is a treasure house, not only for 
Buddhistic studies, but also for human anatomical study. The head hairs and 
its proper maintenance glorify our beauty materially. But, its repulsiveness 
averts a man from the material impermanency by removing the false veils of 
materialism. 
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Contribution of Pali In Tibetan Literature 


Rinchin Phuntsok 


Tibet may not be a politically independent nation, but it is rightly boastful 
of accommodating to several hundreds of quintessentially important literatures, 
the original copies of which were brought down to ashes in its land a decade 
of centuries ago. Tibet and its culture have already made its presence duly 
felt in international arena by the virtue of its impeccable heritage which is 
inseparably engrained in these literatures. Right from the inception of 
Buddhism's arrival in Tibet in the late 7th century A.D., the Tibetan translators 
in collaboration with highly qualified Indian scholars under the patronage of 
Dharma Kings pulled off a great many translation works, which were 
traditionally believed to have outnumbered the stars in the sky.! However, they 
have been reduced to a handful during the Cultural Revolution in mid-20th 
century by Chinese Red Army. 


Tibetan literature can grossly be classified into two headings i.e. translated 
version of literature and indigenous literature.^ The manuscripts under the 
former heading are again split into two categories i.e. Kangyur (translated 
version of canonical literature) which comprises of 108 volumes, and Tengyur 
(translated version of non-canonical literature) that accounts for over 224 
volumes. These voluminous manuscripts deal not only with monastic model 
of conduct and metaphysics but they discuss a wide spectrum of subject-matters 
ranging from Medicinal science to Drama and Human psychology. 


Based upon these fundamental manuscripts, the native scholars and 
practitioners have come up with twice as many volumes of manuscripts over 
the period of almost two decades of centuries. The literature under this category 
covers a wider range as in addition to commentaries on translated texts a large 
number of poetic works which are products of indigenous ingenuity are also 
added. And thus they collectively make up the huge heap of literature which 
accounts for 5,250 texts and 230,000 folio rides, 20 prints and manuscripts 
editions. 

Unjust Treatment To Pali Literature 
Tibet, undoubtedly, owes its languages and literature to India. It devised its 
script modeling after Brahmin script and based its? grammatical structure 


(though not completely) on that of Sanskrit. More than 300 voluminous texts 
have been translated from Sanskrit and Pali literatures which have served as 
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the basic foundation for overall Tibetan literature then on. However, while 
Sanskrit language is deservedly and duly credited, Pali on the other hand 
appears to be partially neglected from its well-deserved appreciation. With 
exception to a circle of a few intelligentsia who are equally well-versed in 
both the languages, for most of the common people, the phrase RGYAGAR 
SKED DU (in Indian language) which comes at the beginning of every 
translated text, refers to Sanskrit language while it should not necessarily refer 
to it all the time. The importance of Pali has been marginalized to the extent 
that most of the common people within the Tibetan tradition are not willing 
to believe that alongside Sanskrit, Pali too has contributed a lot in enriching 
the Tibetan literature. Each time a spiritual teacher makes references to scholars 
from Nalanda and Vikramsila on his public audiences, the devotees intuitively 
take them for scholars of Sanskrit as if Pali never existed. And above all, it 
is more or less clearly visible in Tibetan community that a scholar with good 
command on Sanskrit is more respected and appreciated than a one with equally 
good command on Pali language. However, the worst part of this glaring 
misunderstanding consists in the fact that many common people with little 
knowledge about Buddhism seems to be unable to reconcile Tibetan Buddhism 
with Pali based Buddhism. They tend to take the former Buddhism as 
completely separate from the latter one which occasionally results in igniting 
aversion towards the latter. 


This glaring misconception about Pali is attributable to several factors. 
"Io enumerate a few, the first is that most of the time when a highly attained 
spiritual teacher from Tibet mentions an Indian language, he refers mostly to 
Sanskrit language only and consequently, it leaves a trace in audiences’ mind 
that all the translations of Tibetan literature were done from Sanskrit language 
alone. 

Secondly, majority of the texts have been translated from Sanskrit and 
therefore, the majority overshadows the presence of minority. 

Thirdly, since Tibetan follows Mahayana tradition of Buddhism and that 
it consists mostly in Sanskrit language, a superstitious trend emerged among 
common populace that every single piece of literature in Tibetan language is 
translated from Sanskrit. | 
Contribution of Pali in Tibetan Literature 
Numerical presence of Pali text in Tibetan translated literature is relatively 
scanty. Nevertheless, its qualitative presence is considerably large. À good 
number of texts both in KANGYUR and TENGYUR collection of literatures 
are translated from Pali and these include not only texts concerning Theravada 
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tradition as their subject matter, but also a good lot text of Mahayana tradition. 
In fact, surprisingly, the majority of them were of Mahayana tradition*. This 
finding opens our eyes into the fact that Mahayana tradition is preserved not 
only by Sanskrit but by Pali too, though not in the same proportion. 


For the dearth of sufficient sources, it is, nevertheless, unlikely for me 
to determine the exact number of texts in KANGYUR AND TENGYUR 
literature that have had their original version in Pali language in this paper. 
However, a makeshift catalogue prepared by the Restoration department of 
Central University of Tibetan Studies, Sarnath, suggests that more than 30 
volumes in KANGYUR and over 10 volumes in TENGYUR were in fact 
translated from Pali literature?. Ó According to what their finding suggests, some 
of the original texts in Pali of these translated versions are no more existed 
unfortunately. To enumerate a few that stand out either as popular or 
indispensably essential among them are Dhammapada, Dhammachakka- 
pavattana sutta, Maitta sutta, pattimokkha sutta. 

- 7Dhammapada has been translated into Tibetan language twice in two 
different phases of time. It is held in high esteem and serves as one of the 
greatest source of inspiration for spiritual seekers across the width and breadth 
of Tibet. It equally strikes a chord both with lay and monastic community. 
It is held so dear by Tibetans that verses from it are memorized, recited and 
mentioned on many occasions in their day-to-day life. 

Patimokkha Sutta, on the other hand, serves as the foundation to monastic 
model of conduct. It is, therefore, enumerated as one of the most essential 
manuscript of Tibetan literature. It is recited on every fortnightly confession 
ceremony of monks in Monastery. 

Following are the titles of some texts consist in KANGYUR literature 
under Dege publication: 

1. Arya-angulimaliya-nama-mahayanasutta QUINT A RT 
TY ORT OT ATU TUTA" NTA TOTS TITS 4TH Q^7457| (majjhim 
nikaya) translated by Acarya shakya prabhah and Dharmata shila. 

2. Arya-Satpurusa-nama-mahayanasutta, QHqNTITN. NT 
DT RAT NAS THA | translated by Acarya Dharmakara and 
translator zangkyong. 

3. Arya-Brahmapariprccha-nama-mahayana-sutta, QuqjNTUTSKNTUNT 
ANTANTA NTA TEASTA] translated by Arya jinamitra, 
Danshila, Muni varma and Shang Yeshe de. 
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4. Brahmajal sutta. Sr*71754.,702^74^*"| translated by Shaang 
yeshe de. 

3. Jatakanidana  M,,^N7rn7Xuw77],^74,^r753^| translated by 
Nyima Gyaltsen 

6. Bahudhantuka Mahasutta NANTAR TH TASTAR” | 

7. Kummopamasutta TATATA LT AN হে THA | 

In the light of these many presences of Pali literature in the literature 


of Tibet, there should not be any reluctance in claiming that the role and 
contribution of Pali in Tibetan literature is highly commendable. 5Gendhun 
Chophel has encouraged his fellow citizens to learn Pali and its literature in 
his masterpiece, White Annal. He traveled widely across Sri Lanka and learned 
Pali literature there. He has duly appreciated the Pali literature and advocated 
for the necessity of studying it extensively. 
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l A score of Tibetan literature was set on fire and monasteries were brought down 


to ashes during the Cultural Revolution in 1980-1989. 

Buston Rinpoche put together all the translated literary works dating from 7th 
century A.D. and classified them into two large groups populady known as 
Kangyur and Tengyur in i4th century A.D. 

It is widely believed that Thonmi Sam-bhota composed as many as eight texts 
on Grammar based upon Sanskrit Grammar, of which only two have survived 
the test of time and available today at our disposal. 

As many as thirty texts translated from Pali are available in Kangyur and most 
of them have been named as Mahayana Sutta. 

It is suggested that some of the texts ascribed to have been translated from 
Pali are not consistent with the one available in Pali. 
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Arya-Satupurusa-nama-mahayanasutta, Arya-Angulimaliya-nama-mahayanasutta 
and Hastikaksya-nama-mahayanasutta are some of the texts, of which the original 
versions in Pali are no more existed. 


Dhammapada was translated by Gendun Chophel in 20th Century but it was 
already present in Kangyur collection by a different title. 

Gendhun Chophel was born in Sholpang in Rebkong, Amdo in 1903. He was 
a daring and adventurous monk who ventured into India and Sri Lanka and 
studied tremendously till he became proficient in three languages i.e. English, 
Sanskrit and Pali. 


The Conscious Vijhanam and its Nature in 
Buddhism 


Sumanapal Bhikkhu 


The idea of ‘self’: 


Can we think without language? Nope. Language comes first ideas next to 
carry one’s idea. And, in this context, this world is constituted by language. 
Kamala a little girl was brought up among the tigers. She could only grunt. 
That is, she was not brought up in the environment of the human language. 
That is the Namarupa of Buddhist thought. The Nama is that which thinks 
and Rupa is matter. Nama is divided into two parts e.g. Consciousness and 
Psychic factor. Kamala could not develop any human consciousness. She had 
some kind of animal consciousness. It may be said that humans are born with 
consciousness primarily. Consequently we have human consciousness being 
born of human mother and father. In this context Lacan and Julia Kristena 
could be remembered. 


When a body is inside another body the former thinks that it is an 
inseparable part of the larger body. When the child is born, it does not know 
that it is separate from its mother. When the mother leaves it for some house- 
hold chores, the child finds that it is separate from its mother and at once 
bursts into cries. And gradually it enters into language. Below its learning lurks 
its craving for the unification with its mother. Gradually the child enters into 
the symbolic import of language and becomes aware of the world and its 
objects. The desire of the moth for the star and night for the morrow crops 
up in the baby and he becomes a person like us looking before and after and 
pining for what is not. 


Lacan points out that when a child is not that physically strong it sees 
its image on the mirror. The image however looks well built and the child 
imagines that it is what his mirror depicts; there is the rub. The child develops 
a fantasy about his self and the ego develops in him. 


I/we, you/you and she/he/they are all that constitute the world for the 
growing child. The notion of I is very elusive. It is almost like a striker of a 
carom board. When I speak, the ‘T is with me. When your turn comes for 
speaking, you use the pronoun ‘T. When a third person's turn to speak is there, 
he/she uses the pronoun ‘P. So the self and ‘T’ are different. The ‘self’ is 
however a fiction. It exists only through its difference from other selves. If 
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others were not there the self would not be there. Self and self awareness 
are thus the function of the other and one wonders whether consciousness is 
generated there from. But if consciousness could be there, there must be an 
a priori receptacle or form of intuition in man where consciousness could be 
born. Let us call it consciousness too. 


What is consciousness? 


It is very difficult to define what consciousness is. The word consciousness first 
appeared in English in the 16th century. It was derived from Latin conscious, 
con meaning together and the verb scio meaning to know. Thus conscience 
originally meant à to know together with knowing or knowledge with another. 
In Latin however there was the phrase conscious sibi or knowing with oneself. 
In other words, one could be conscious unto oneself. And gradually the modern 
meaning of 'consciousness' is evolved. In our context consciousness means 
awareness of something, referring an idea within or without. 


Consciousness in the western concept: 


Consciousness is the function of mind Rene Descartes observed that man has 
both a body and a mind. While the attribute of mind is thought, the attribute 
of body is extension. Descartes was at a loss to explain how body and mind 
could be together. We posit that while the mind is the witness of body, the 
body is the witness of mind. But there is no third party that bears witness 
to either mind or body or to both. Neither mind/consciousness is true nor body 
is true. Neither not-consciousness is true, nor not-body is true. That may prompt 
to hold that neither not-not-consciousness is true nor not-not-body is true and 
so on. These four elimensional dialectics, as pleaded by Nagarjuna may be an 
imagery. 

But in the contingent both body and consciousness exist, however illusory 
they might be in reality. One's body is visible to other. But one's consciousness 
cannot be demonstrated. It is not verifiable in the world of objects. The human 
heart physically is not observed but a cardio-surgeon observes when it is 
opened. But the consciousness of a man cannot be demonstrated that way. 
If one studies the neurons one cannot guess what feelings are evoked by the 
color red in an individual. Yet one is aware of one's consciousness. One is 
aware of one's consciousness intuitively. In this way one is aware of one's 
consciousness; one is not aware of another person's consciousness. But when 
one hears what others speak the hearer can follow what is spoken. The problem 
of consciousness is not only restricted to what a person speaks. In course of 
‘walking’, laughing and weeping consciousness functions with awareness if the 
agent or speaker is a laughing one or a weeping one. So, to study one's 
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consciousness one has to be inward. Study of consciousness has to be 
subjective. The third person method of science cannot make any headway in 
studying consciousness. 


Now when one is inward and seeks to observe his/her consciousness, one 
does not visually locate consciousness. One finds one's consciousness of 
something within. Generally consciousness is relative. Consciousness is 
distracted from here to there. Right now John is conscious of urgency to go 
to the office. Next. moment he might be conscious of a cry of a child. This 
is awareness of the urgency to go to the office followed by the awareness of 
a child's cry. And consciousness could be described as the attention to countless 
sensations one after another. And that leads to countless perceptions one after 
another and countless ideas one after anotlier. Thus there could be on the surface 
no consciousness but a stream of consciousness of varied kinds in response to 
various subjective and objective factors that show up in the world of appearance. 


Consciousness in the Buddhist psychology: 

Buddhism has elaborately discussed the different planes of consciousness in 
1. Consciousness as experienced in Kamaloka. 
2. Consciousness as experienced in Rupaloka. 
3. Consciousness as experienced in Arupaloka. 


4. Consciousness as experienced in the beyond of the above three. 


WO9 Fuld এ sere 


as dealt in Abhidharma literature and in the Prajiaparamita sutra and in the 
Lankavatara sutra etc. 


In course of progressive order of the 3 human minds, according to the 
Buddhist Abhidharma and Abhisamaya psychological analyses consciousness 
would be inwardly experienced. Everyone are directed by what Kant call one’s a 
priori forms of notions. An object is perceived in Time and space contest by 
the individual. But as Kant points out, the notion of time and space is what 
we add to the world. So this is a world which we half-create and half perceive. 


Now being limited by the world and our discourse consciousness or 
awareness flowing along a stream ever in flux as it were, we cannot vouch 
for a permanent self just as there is no permanent objective world. Even one's 
body is ever in flux. There are ten trillion cells in an average human body. 
And cells die and cells are born ceaselessly. But on the surface one's body 
is the same and permanent lingering through the decades. Here the surface 
is illusory. Permanent human body is illusion. Lord Buddha has exploded the 
myth of the Permanent and permanent self or atman. When there is no 
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permanent self, there cannot be any permanent objective world. Because if 
there is not the same John always, John changing every hour, every minute, 
every second, the world perceived by John also a second earlier and a second 
later becomes different. Now, through meditation limits of time and space could 
be transcended. 


If one avows anything as perceived in meditation, that is subjective and 
on the surface un-scientific. In this context His Holiness Dalai Lama could 
be referred to. His Holiness Dalai Lama observes à unlike that of modern 
science Buddhism/Es approach has been primarily from first person experience. 
The comtemplationary method as developed by Buddhism is an empirical use 
of introspection, sustained by rigorous training and technique and robust testing 
of the reliability of experience. All meditatively valid subjective experiences 
must be verifiable of both through repetition by the same practitioner and 
through other individuals being able to attain the same state by the same 
practice. If they are thus verified, such states may be taken to be universal, 
at any rate for human beings. (www. Shambhalasun.com). 


Now there are four classes of consciousness on the Arupaloka plane. They are 
1. Moral consciousness aware of the infinitude of space. This is associated 
with 18170910109, Rupaloka and this Arupaloka 
2. Moral consciousness aware of the infinitude of consciousness. 

3. Moral consciousness of being aware of Nothingness. 

4. Moral conception of being aware of neither is nor is-not. 

In other words consciousness on the Arupa-loka plane transcends time 
and space, and everything in the world within and world without turns into 
something elusive that baffles language. 

Then comes the Lokottara consciousness or consciousness beyond the 
world of the five aggregates or Pancaskandha. It is of four types- 

1. Consciousness associated with the path of stream attainment 

2. Consciousness associated with the path of once returning 

3. Consciousness associated with the path of Never-returning 

4. Consciousness belonging to the path of Arahatship. 

The path consciousness is followed by the perception of the timelessness, 
timelessness (Akalika) being one of the attributes of Dhamma. The 
Abhidhamma Pitaka elaborately dwells on forty kinds of transcendental 
consciousness. According to Dhammasangani the term “Dhamma” are meant 
mind and body; it, therefore, deals with different states and classes of 
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consciousness and qualities of body of Buddhist Philosophy. According to 
Patthana xin their zeal to do away with the of a permanent entity or the Soul 
and grafting on it a new personality wholly phenomenal, impermanent, law- 
determined and yet none the less, able to effect a personal salvation, the Doctors 
of the Theravada analyzed sentient existence into Dhammas-like Khandha, 
Ayatan, Dhatu, Samkhüra and these have been brought together and their 
relation shown, by a verity of permutations and combinations. 

Thus like a lark that excelsior’s higher and higher inward in the field 
of consciousness one finally reaches Nibbana which is a state of na-sanjiia 
and naiva-sanjfià or not-consciousness and not-not-consciousness. This happens 
when Bodhi arrives. The notion of Bodhi could be best understood in the 
context of the debate between Shen Xin and Hui Neng — 

While Shen Xin posits- 

The.body is a Bodhi tree 

The mind is a standing mirror bright 

At all times polish it diligently 

And let no dust alight. 

Hui Neng says— 

Bodhi is fundamentally without any tree. 

The bright mirror is also not a stand. 

Fundamentally there is not a single thing. 

Where could any dust be attracted? 

It should be, however, noted that however higher Man one reaches he 
is aware of the lower planes too. Hence those who have attained the highest 
plane or Nibbana, those who are Buddha's can move about on the mundane 
plane, if they so desire. 

The state of Nibbána, it seems is charged with Buddha nature. As Hui 
Neng pointed out there is no south nor north in Buddha nature, or Bodhi. 
Buddha nature admits of no distinction between subject and object, self and 
the other. Everything that belongs to the world of eyes and ears, and thoughts 
and ideas are the spontaneous manifestation of Buddha-nature or Bodhicitta. 
Since Bodhicitta alone is, it is not. The awareness of nothing is the true 
consciousness. 

Apatisankhanirodha, with no scope of arising mundane consciousness in 
Arupajhana safifia vedayi nirodha naiva-safifia and na-safifid the consciousness 
for knowing becomes non related to objective world nor to subjective 
phenomena to be detectable. Under such stand of consciousness it prevails with 
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no response to objective world nor that to subjective phenomena. Vasubandhu 
calls it Vijfiaptimütratà and Lankavatarasutra designates its Tathagata dhyana. 
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Morality and Mankind in Buddhism 


Sudipta Barua 


Introduction 


Morality and mankind are humane qualities. All human beings are a kind 
of animal. There are no difference between the human beings and animals 
in their daily attitude. All living beings want to live, to enjoy happiness and 
security and live on food. But there is difference between human beings 
and animals only in respect of intellectual powers. Men can overcome all 
animalities by dint of intellectual power and can acquire humanity. But the 
animal can't do such. 


Statement of the problem 


Morality and discipline amongst many members of our younger generation 
are deteriorating every day. Their behavior and habits violate public 
opinions. Innocent and peaceful loving people are facing enormous 
sufferings, worries, and miseries due to their inhuman acts and behavior. 
Parents are responsible for these unfortunate incidents since they have given 
so much room to their children to behave as they like. Today these acts 
of juvenile delinquency have become hobbies to many youngsters. Besides 
these, for the absence of morality the social leaders, the political leaders, 
the religious leaders, the merchants etc. adopt misconduct. 


Meaning of morality and mankind 

Morality means the standard and principles of good behavior in accordance 
with the path of righteousness. In Buddhist term it means discipline for 
moral development. It implies a person's personal development from within 
and not arising from the fear of punishment. It is acting of pure motives 
out of love, non-attachment and wisdom, which are strengthened with an 
understanding of the illusory nature of self and ego. In a word we can 
say morality means perfectness or repletion. 


Firstly we meet to identify mankind. As the word mankind has various 
meanings. According to A.T. Dev's dictionary the word signifies man, 
men society human race, humanity etc. Here we want to mean by this 
word ‘Humanity’. Humanity is that thing which is devoted for the welfare 
of others. When a person is equally concerned for himself and the others 
there is no difference to him between others and himself. He cannot 
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concentrate for selfish aim. He works not only for the benefit of himself 
but at the same time do good to others. So mankind means, according 
to Buddhism, to do good deeds for the welfare of other living beings. 


Necessity of morality and mankind 


Morality is the basic foundation of humanity and mankind. Without 
morality a man can't be pure or perfect mankind. Without this base, there 
can be no human progress and spiritual development of mankind. Even 
worse person without virtue is not only endangers himself but also others 
around him. A man can proceed to develop his mind and wisdom after 
establishing the moral and mankind foundation. This practice will lead 
him from the lower level to the progressively higher levels of mental 
development and, to summit all attainments Enlightened. 


Therefore every human being should acquire morality. Otherwise life 
goes in vain. We know that the society, the community or the nation is 
formed by individual persons. If the persons are not be clean or pure, 
that means morally purified, the society, community or the nation would 
not be advanced. 


Reasons for the increasing of immorality 


We see, not only our Bangladesh, but all over the world, a major portion 
of the community of young people's moral character is going down day 
by day. They addicted to take an intoxicating drug. They involved in theft, 
robbery, transgression etc wicked acts. Their behaviour and habits violate 
public peace whereby innocent peace-loving people have to undergo great 
humiliation and sufferings. 


In other way, parents are to be blamed for the bad behaviour and 
love of consideration on the part of their children. Their permissiveness, 
encouraged by modern psychologists, has given to much freedom to their 
children to do as they like. This is often coupled with the fact that, parents 
are themselves too busy looking after their own materialistic needs so that 
they neglect their children. To prevent moral decadence in society, parents 
have the important duty to nurture and guide their children according to 
religion and spiritual teachings found in the great world religious in 
Buddhism. 


Morality and mankind in other religions 


I have tried in this article what is morality and mankind, how morality 
and mankind is increased in human mind. If we look at the moral teachings 
of the major religions of the world, we shall find that there is a surprising 
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degree of agreement among them. For instance, in the moral teachings 
of Confucius, Lao Tzu and those of the Buddha and of Hindu teachers, 
and those of Jews, Christians and Muslims we shall find that the basic 
rules of good conduct are almost identical. The rules in most cases 
correspond almost exactly These codes and the ways they are presented, 
understood and interpreted differ considerably from faith to faith. In this 
paper I have discussed about the morality in the light of Buddhism. 


The way to acquire of morality and mankind 


In Buddhism, there are eight ways of escape from the worldly life which 
is called noble Eightfold Path. These eight ways are divided into three 
divisions. These are: good conduct or morality (Sila), mental development 
or meditation (Samadhi) and wisdom or insight (Panna). The first step 
of these three groups is good conduct or morality. Good conduct forms 
a foundation for farther progress on the path, on the personal development. 
So that morality is the foundation of human life and except this, a man 
can't follow meditation or wisdom. 


In worldly life morality and mankind is the first and main virtue for 
a human being and it is the first step for the development of humanity. 
For that the Buddha has emphasized on it. 


All acts of human beings become evil by some transgressions and 
by the avoidance of these, their conduct becomes good. These 
transgressions consist of three groups, those are (1) Right Speech (2) Right 
action and (3) Right Livelihood. 

(i) Right speech 

Everyone should be careful to use his words to others. We often tend to 
exercise every little control over our factual speech. We have all been very 
greatly hurt by some ones word at some time of our life. Similarly, we 
have been encouraged by the words of another. According to Buddhism, 
there are four kinds of right speech and four kinds of false speech. . 


The false speeches are lie, useless talk, and harsh speech and slander 
speech. The four right speeches are true speech, meaningful speech, sweet 
speech and bridal speech means to avoid lying, to avoid idle talk, to avoid 
harsh speech and to avoid slander. A harsh word can wound more deeply 
than weapons. A gentle word can change the heart and mind of the most 
hardened criminal. We can say that the factual speech differentiate man 
from animal. So if one is to develop a society in which harmony, well- 
being, communication and co-operation are goals which are to be realized, 
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one must control, cultivate and utilize ones factual speech positively. In 
fact, right speech involves respect for truth and respect for the welfare 
of others. If one keeps it in mind he will be cultivating right speech and 
through this one will achieve greater harmony within society. 

Right speech means not to say lie speech and to say true speech, not 
to say harsh speech and to say sweet speech, not to say idle talk andto 
say meaning full speech and not to say piercing speech and to say friendly 
speech. 


(11) Right action 
Right actions are of three kinds: not to kill, not to steal, not to commit 


adultery. It implies respect for life, respect for property and respect for 
personal relationships. 


It is said in the Dhammapada that all living beings tremble at the 
provider of punishment, fear of death and everybody love his life. Hence, 
again keeping in mind the principles of equality and reciprocally. We ought 
not to kill living beings, one might be ready to accept this human beings 
but demure with regards to some other living creatures. So Buddhism says 
‘Sabbe satta Sukhita hontu’, means May all beings be happy. So everybody 
should love to others and should not kill any human beings as well as beast. 


Stealing is great offence and great sin in the light of Buddhism. It 
is not approved by other religions also. Buddhism says, respect for property 
means not to rob, steal from or cheat others. A thief or a docait always 
hated by others, even his nearest relative’s do not like him. He is guilty 
also in the eye of low. 


Not to commit adultery means to avoid sexual misconduct. It is said 
‘guard’ if against looking on a woman. It you see a women let it be as 
though see her not. If you must speak with her, let it be with a pure heart. 
If the woman be old regard her as your mother; If young, as your sister; 
if very young as your child. 

(111) Right livelihood 

Right livelihood means that one ought not to earn a living in such a way 
as to violate these principles which are underlying principles of good 
conduct. Five kinds of livelihood are discouraged in Buddhism. These are:- 
trading in-animals for slaughter, slaves, arms, poisons and intoxicants 
(drugs and alcohol). These five are not recommended because they 
contribute to the ills of society and violate the values to respect for life 
and for the welfare of others. We see that all five kinds of trades contribute 
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to the insecurity, to the suffering and discord in society. So to build up 
one’s morality and mankind follow the rules mentioned above. 


Conclusion 


By following the rules of good conduct, it creates a society characterized 
by harmony and peace. All social goals can be achieved through the 
principles and rules of good conduct based upon the fundamental 
recognition of equality and reciprocity. The practice of religion enables to 
undergo spiritual transformation which arises from within, rather that from 
without. It is not external appearance that makes a person noble but internal 
purification and exemplary life. Rank, caste, color, wealth and even power 
do not necessarily make anybody a gentle man. Only character makes a 
person great and worthy of honour. 


One should practice the rules of Right speech, Right action and Right 
livelihood and then he will gradually acquire the good conduct or morality 
and mankind. Everyone should remember that morality is the basic 
foundation of human beings. So, when every member of the society 
practices the principles of morality than the members of the society will 
be lived in peacefully. ROC 


References 


1. Dhammananda, K. Sir. 1999, How to live without fear and worry. Buddhist 
Missionary Society, 123, Jalan Berhala, Off Jalan Tun Sambanttan, 50470 Kuala 
Lampur, Malaysia. 

2. Dhammanand, K. Sri. 1967. Why worry? Singapore: Singapore Buddhist 
Medition centre 11 Neo Pee Lane. 

3. Narasu. P. Lakshmi. 1999. The Essence of Buddhism, New Delhi, Asian 
Educational Services. 

4. Santina, Petter Della. 1998. The Tree of Enightenement. The Corporate Body. 
of the Buddha Educational foundation. WÉ 55 Hang Chow South Road, See 
l, Taipei Taiwan, R.O.C. 


ati 


রবীন্দ্র মননে বুদ্ধ 
হেমেন্দু বিকাশ চৌধুরী 


বিশ্বকবি রবীন্দ্রনাথ জীবনের শেবপ্রাস্তে এসে ১৩৪৭-র বৈশাখে নিজের ৮০তম জন্মদিনে মংপুতে 
বসে মহামানব বুদ্ধের প্রতি শ্রদ্ধা নিবেদন করেছেন এভাবে-_ 


কাল প্রাতে মোর জন্মদিনে 

এ শৈল-আতিথ্যবাসে 

বুদ্ধের নেপালী ভক্ত এসেছিল মোর বার্তা শুনে। 
ভূতলে আসন পাতি 

বুদ্ধের বন্দনামন্ত্র SABA আমার কল্যাণে-_ 
গ্রহণ করিনু সেই বাণী। 

এ ধারায় জম্ম নিয়ে যে মহামানব 

সব মানবের জন্ম সার্থক করেছে একদিন, 
মানুষের জন্মক্ষণ হতে 

নারায়ণী এ ধরণী 

যাঁর আবির্ভাব লাগি অপেক্ষা করেছে বহু যুগ, 
যাহাতে প্রত্যক্ষ হল ধরায় সৃষ্টির অভিপ্রায়, 
শুক্ষস্ষণে পৃথ্যমন্ত্রে 

তাহারে স্মরণ করি জানিলাম মনে__ 

প্রবেশি মানবলোকে আশি বর্ষ আগে 

এই মহাপুরুষের পুণ্যভাগী হয়েছি আমিও। 

‘জন্মদিনে’ নামে উপরোক্ত কবিতা রচনার আরও পাঁচ বছর আগে ১৩৪২-র ৪ জ্যৈষ্ঠ 
অনাগারিক ধর্মপালের আমন্ত্রণে মহাবোধি সোসাইটি অব ইন্ডিয়ার শ্রীধর্মরাজিক চৈত্যবিহারে 
বৈশাখী পূর্ণিমা উপলক্ষে রবীন্দ্রনাথ সভাপতির অভিভাষণ প্রদানের শুরুতেই বলেছিলেন-_“আমি 
যাঁকে অন্তরের মধ্যে সর্বশ্রেষ্ঠ মানব বলে উপলব্ধি করি আজ এই বৈশাখী পূর্ণিমায় তার জন্মোৎসবে 
আমার প্রণাম নিবেদন করতে এসেছি!’ যে রবীন্দ্রনাথকে ছাড়া আমরা নিশ্বাস-প্রশ্বীস নিতে পারি না, 
এ তারই কথা। রবীন্দ্রনাথের এ উক্তি থেকেই প্রতিভাত হয় তিনি যীকে ‘সর্বশ্রেষ্ঠ মানব’ বলে 
উপলব্ধি করেছিলন-_তিনি গৌতম বুদ্ধ। বুদ্ধের প্রতি কবির অস্তরের অকৃত্রিম আকর্ষণ ও দুর্বলতার 
পরিচয় মেলে বুদ্ধ এবং বৌদ্ধধর্ম সম্পর্কিত তার প্রবন্ধে, নানা সংক্ষিপ্ত মন্তব্যে, গানে ও কবিতায়। 
এই দুর্বলতা যে কবির সাময়িক ব্যাপার মাত্র ছিল না, ছিল মজ্জাগত, তার প্রমাণ বিভিন্ন সময়ে বৃদ্ধ 
সম্পর্কে তার উচ্ছ্বসিত মূল্যায়ন, যা তার আবেগ ও যুক্তিকে সমন্বিত করেছে। 

বুদ্ধ সম্পর্কে কবিগুরুর প্রথম রচনা “বুদ্ধদেব-প্রসঙ্গ” রচনাকাল ১৩১০। রচনাটি সংক্ষিপ্ত, 
মাত্র চারটি অনুচ্ছেদে সমাপ্ত, তন্মধ্যে আবার প্রথম তিনটি অনুচ্ছেদ খুবই সীমিত পরিসরে লেখা, 
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শেষের অনুচ্ছেদ্টিই তুলনমূলকভাবে দীর্ঘ। তথাগত বুদ্ধ সম্পর্কে রবীন্দ্রনাথের দ্বিতীয় রচনাটির 
প্রকাশকাল ১৩১১। এটিও একটি নাতিদীর্ঘ নিবন্ধ এবং রচনাটি শিরোনামহীন। তৃতীয় রচনাটির 
প্রকাশকাল ১৩১৫-র চৈত্র। এটিও শিরোনামহীন রচনা এবং মাত্র দুটি অনুচ্ছেদে সমাপ্ত। এই একই 
সালে একাধিক রচনার সঙ্গে আমরা পরিচিত হই। দু-দিনের ব্যবধানেই ১১ চৈত্র কবি লিখেছেন 
ব্রন্মাবিহার' প্রবন্ধটি। এরপর পুনরায় এ একই বছরের ১৪ চৈত্র কবি বুদ্ধ প্রদর্শিত পথের আকর্ষণ 
সম্পর্কে মাত্র চারটি বাক্যে মন্তব্য করেছেন। ১৩১৬-র ৭ বৈশাখ মাত্র ৮টি পংক্তিতে রবীন্দ্রনাথ 
বুদ্ধের মুক্তি সাধনার স্বরূপ সম্পর্কে আলোকপাত করেছেন। এ একই বছরে ৭ পৌষ বুদ্ধ প্রদর্শিত 
মুক্তির পথ সম্পর্কে মন্তব্য করেছেন কবি। এরপর কিছু সময়ের বিরতি দিয়ে পুনরায় ১৩১৮-র 
৯ জ্যৈষ্ঠ কবি তথাগত বুদ্ধের অবতীর্ণ হবার উদ্দেশ্য সম্পর্কে বলেছেন। বৌদ্ধধর্ম সম্পর্কে কবি 
মন্তব্য করেছেন ১৩১৯-এ অবশ্যই সীমিত পরিসরে | বৌদ্ধধর্ম সম্পর্কে কবি সুচিন্তিত অভিমত ব্যক্ত 
করেছেন ১৩২৬-এ। ১৩৩১-র ১৭ ভাদ্র পুনরায় কবিকে বুদ্ধের উদ্দেশ্য সম্পর্কে মন্তব্য করতে 
দেখা যায়। ‘বুদ্ধ জন্মোৎসব" শিরোনামে কবির বিখ্যাত ছন্দোবদ্ধ রচনাটি প্রকাশিত হল ১৩৩৩-র ২১ 
ফাল্গুন। ১৩৩৪-এ কবি গিয়েছিলেন TITA, লিখলেন “বোরোবুদুর” কবিতাটি এই বছরের ২৩ 
সেপ্টেম্বর (9529) | ব্যাংককে “সিয়াম” শীর্ষক কবিতাটি লিখেছেন ১১ অক্টোবর ১৯২৭ (১৩৩৪)! 
এই দীর্ঘ কবিতাটির শেষে তিনি তাঁর অভিব্যক্তি জানিয়েছেন এভাবে 

আমি সেথা হতে এনু যেথা ভক্মত্তূপে 

বুদ্ধের বচন রুদ্ধ দীর্ণকীর্ণ মুক শিলারপে, 
ছিল যেথা সমাচ্ছন্ন করি 
বছ যুগ ধরি 


বিস্মৃতিকুয়াশা 
ভক্তির-বিজয়স্তস্ভে-সমুৎকীর্ণ অর্চনার ভাষা। 
সে অর্চনা সেই বাণী 
আপন সজীব মুর্তিখানি 
রাখিয়াছে ধ্রুব করি শ্যামল সরস বক্ষে তব, 
আজি আমি তারে দেখি লব। 


যে নদী এসেছে বহি ভারতের পুণ্যযুগ হতে-_ 


যে যুগের গিরিশ্ঙ্গ-পর 
একদা উদিয়াছিল প্রেমের মঙ্গলদিনকর। 
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করেছেন ২৬ সেস্টেম্বর। ১৩৩৮-এ সারনাথে মহাবোধি সোসাইটির প্রতিষ্ঠাতা অনাগারিক 
ধর্মপালের উপস্থিতিতে মূলগন্ধকুটি বিহারের ছ্বারোদঘাটন উপলক্ষে কবি লিখেছেন “বুদ্ধদেবের 
প্রতি” প্রশস্তিমূলক কবিতাটি। ২৪ অক্টোবর ১৯৩১-এ দার্জিলিং-এ বসে তিনি এই কবিতাটি 
লিখেছিলেন। সচরাচর এই পর্যায়ের কবিতায় যুক্তি অপেক্ষা আবেগ প্রাচুর্যই লক্ষিত হয়। কিন্তু 
লক্ষণীয় যে কবি আবেগ ও যুক্তিকে ইতিহাস চেতনার প্রেক্ষাপটে সমন্বিত করেছেন এই কবিতায়। 
বুদ্ধ প্রচারিত ধর্ম ও আদর্শের সূত্রে ভারতবর্ষের খ্যাতি একদিন দেশদেশাস্তরে ছড়িয়ে পড়েছিল 
তা ইতিহাস স্বীকৃত Vat কবির ভারতপ্রেমও এই কবিতায় এক বিশেষ মাত্রাকে যুক্ত করেছে। 
এই উপমহাদেশের চিত্র কবিকে ব্যথিত করেছে। কবির তাই আবেদন আর আকুল কণ্ঠের প্রার্থনা 
ওই নামে একদিন ধন্য হল দেশে দেশাস্তরে 
তব জন্মভূমি। 


সেই নাম আরবার এ দেশের নগরে প্রান্তরে 


হোক প্রাণবান্‌। 
খুলে যাক ক্রুদ্ধ দ্বার, চৌদিকে ঘোষুক শঙ্খধ্বনি 
ভারত-অঙ্গনতলে আজি তব নব আগমনী, 
অমেয় প্রেমের বার্তা শত কণ্ঠে উঠুক নিংস্বনি__ 
এনে দিক অজেয় আহান। 
মাত্রাতিরিক্ত লোভের শিকার বলে আমরা শীস্তিহীনতার অভিশাপে অভিশপ্ত। হৃদয় আমাদের নীরস 
অহঙ্কারে মসীলিপ্ত। নির্দিষ্ট উদ্দেশ্য ব্যতিরেকেই আমাদের চলমানতা ধর্ম শেষ পর্যন্ত আমাদের 
অনিশ্চয়তার অন্ধকারে নিক্ষিপ্ত করেছে। সর্বগ্রাসী ক্ষুধানল মানুষকে যখন পীড়িত করছে তখন 
মুমূর্ষু মানুষের কাছে একমাত্র সাস্তবনা বুদ্ধের আদর্শ ও তার অতুলনীয় জীবনদর্শন। “বোরোবুদুর' 
কবিতায় কবি সেই সত্যকেই নতুন করে আবিষ্কার করেছন 
অস্তহারা সঞ্চয়ের আহুতি মাগিয়া 
সর্বগ্রাসী ক্ষুধানল উঠেছে জাগিয়া। 
তাই আসিয়াছে দিন, 
পীড়িত মানুষ মুক্তিহন, 
আবার তাহারে 
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আসিতে হবে যে তীর্থদ্বারে 
শুনিবারে 
পাষাণের মৌনতটে যে বাণী রয়েছে চিরস্থির 
কোলাহল ভেদ করি শত শতাব্দীর 
আকাশে উঠেছে অবিরাম 
অমেয় প্রেমের মন্ত্র “বুদ্ধের শরণ লইলাম।' 
এই বছরেরই বৈশাখী পূর্ণিমা দিনে লিখলেন “সকলকলুষতামসহর/। ১৩৩৯-এ কবি পুনরায় বুদ্ধের 
উপদেশ সম্পর্কে মন্তব্য করেছেন। বুদ্ধ সম্পর্কিত রবীন্দ্রনাথের লেখা প্রকাশিত হয়েছে বৈশাখী 
পূর্ণিমায় ১৩৪২-র ৪ 'জ্যৈষ্ঠ। এগুলির রচনাকালের পরিধি ১৩১০ থেকে ১৩৪২ অর্থাৎ ৩২ বছরের 
কালসীমায় রচিত। এবার কবির বিভিন্ন রচনা থেকে বুদ্ধের সম্পর্কে কবির দৃষ্টিভঙ্গি তথা 
মানসিকতার পরিচয় গ্রহণে আমরা ব্রতী হব। 


বুদ্ধগয়ায় গিয়ে বুদ্ধের স্মৃতিপূত গয়াকে দেখে কবির মনে হয়েছিল যেদিন বুদ্ধ সশরীরে 
গয়াতে ভ্রমণ করেছিলেন, সেদিন যদি তিনি জন্মগ্রহণ করতেন সমস্ত শরীর ও মন দিয়ে যদি বুদ্ধের 
পুণ্য প্রভাব প্রত্যক্ষ করার সুযোগ পেতেন তাহলে তাঁর জীবন ধন্য হত। কিন্ত পরক্ষণে কবির 
এই বেদনাবোধ SUAS হয়েছে। কারণ নিছক সাময়িক উচ্ছাস কিংবা ভাবাবেগে তীর এঁতিহাসিক 
দৃষ্টি আচ্ছন্ন হয়ে যায়নি। তাই তাকে মন্তব্য করতে দেখা গেছে--“সেদিনকার প্রত্যক্ষ ধাবমান 
ঘটনাবলীর অস্পষ্টতার মধ্যে তাকে যে দেখি নি সে ভালোই হয়েছে। যাঁরা মহাপুরুষ তারা 
জন্মমুহূর্তেই স্থান গ্রহণ করেন মহাযুগে, চলমান কালের অতীত কালেই তারা বর্তমান, দূরবিস্তীর্ণ 
ভাবী কালে তারা Raters’ 

রবীন্দ্রনাথ দু-বাঁর বুদ্ধগয়ায় গিয়েছিলেন। প্রথমবার ১৯০৪-র অক্টোবরে | সঙ্গে ছিলেন আচার্য 
জগদীশচন্দ্র বসু, তার স্ত্রী লেডি অবলা বসু, নিবেদিতা, যদুনাথ সরকার, স্বামী সদনন্দ ও স্বামী 
শঙ্করানন্দ। এসময়ে প্রতিদিন রবীন্দ্রনাথ এডুইন আর্নলডের “লাইট অব এশিয়া” (রচনাকাল ১৮৭৯) 
বইটি থেকে কিছু কিছু পড়তেন। এসময়ের একটি ঘটনা কবির মনে খুব রেখাপাত করে। সুদুর 
জাপান থেকে সমুদ্র অতিক্রম করে এক দরিদ্র মৎস্যজীবীকে তার কৃত কোন দুক্কর্মের অনুশোচনা 
করতে বুদ্ধগয়াতে বুদ্ধের মন্দিরে উপস্থিত হতে দেখে এবং একাগ্র চিত্তে তাকে বুদ্ধের শরণ নিতে 
দেখে কবি উপলব্ধি করলেন; “একদা শাক্যরাজপুত্র গভীর রাত্রে মানুষের দুঃখ দূর করবার সাধনায় 
রাজপ্রাসাদ ত্যাগ করে বেরিয়েছিলেন'_সেদিন তিনি এ পাপ পরিতপ্তের মেহস্যজীবীর) কাছে 
পৃথিবীর সকল বস্তুর চেয়ে প্রত্যক্ষতম, অস্তরতম; তার জন্মদিন ব্যাপ্ত হয়ে রয়েছে এ মুক্তিকামীর 
জীবনের মধ্যে। 

কন্যা মীরা ও জামাতা নগেন্দ্রনাথকে নিয়ে কবি ১৯১৪-এ আবার বুদ্ধগয়ায় যান। রবীন্দ্রনাথ 
জীবনে কোনো মূর্তির কাছে প্রণাম জানান নি, কিন্তু বুদ্ধমূর্তি দর্শন করে তাকে প্রণতি জানাবার 
ব্যকুলতা অনুভব করেছিলেন। এ প্রসঙ্গে শ্রীকৃষ্ণ কৃপালনি লিখেছেন— “Only once in his life, 
said Rabindranath, did he feel like prosrating himself before an image, and that 
was when he saw the Buddha at Gaya" (Visva-Bharati Quarterly, April, 1943, 
p. 179)। এ প্রসঙ্গে অমিয়া বন্দ্যোপাধ্যায় “মহিলাদের স্মৃতিতে রবীন্দ্রনাথ’ acy লিখেছেন 
প্রতিদিন প্রাতঃরাশের পর গুরুদেব বুদ্ধমন্দিরে গমন করতেন একাকী এবং প্রায় দু-তিন ঘণ্টা তিনি 
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সেখানে অবস্থান করতেন। সঙ্গের কিংবা বাহিরের কেউ সে সময়ে মন্দিরে যেতে পারবে না, এই 
নিষেধাজ্ঞা সকলের জানা থাকলেও বড়মা (হেমলতা ঠাকুর) বলেন-তার মনে জাগে দারুণ 
মন্দিরে এবং ভেজানো দরজা ঈষদুনুক্ত করে দেখতে পান উচ্চ-বেদিতে উপবিষ্ট বিরাট বুদ্ধমূর্তির 
সম্মুখে দণ্ডায়মান কবিগুরুর ধ্যানগস্তীর নিশ্চল প্রতিমূর্তি, দুই চক্ষে দরবিগলিত অশ্রধারা”। 

দীর্ঘদিনের ব্যবধানের ফলেই কবির পক্ষে বুদ্ধের মহত্ব অনুধাবন করা সহজতর হয়েছে। 
সমসাময়িক কালে নিরপেক্ষভাবে সার্বিক মূল্যায়ন করা যে সম্ভব হত না, পরবর্তীকালে তাই সম্ভব 
হয়েছে কবির পক্ষে; quoe কবি “যথাস্থানে মানবমনের মহাসিংহাসনে মহাযোগের বেদীতে 
অধিষ্ঠিত দেখেছেন। মানব কর্তৃক মহামানবের স্বীকৃতি ঘটে মহাযুগের পটভূমিকায়। পৃথিবীতে যাঁরা 
খ্যাতিমান বলে স্বীকৃত, লক্ষিত হয় তাদের «e প্রকাশ। পূর্ণ মনুষ্যত্বের প্রকাশ সেইসব বিরল 
সংখ্যক মানুষের মধ্যে ঘটে, যাঁদের চেতনা কোনো কারণেই খণ্ডিত হয়নি। রবীন্দ্রনাথ উপলব্ধি 
করেছিলেন মানুষের সত্যস্বরূপ বুদ্ধের হৃদয়ে দেদীপ্যমান। সকল জীবকে তিনি নিজের মতো 
করেই জেনেছিলেন, সকলকে তিনি নিজের বিরাট হৃদয়ে গ্রহণ করেছিলেন। 

বিরল সংখ্যক মানুষই আবির্ভূত হন সকল মানুষের জন্য এবং সকল কালের জন্য! এঁরাই 
মহামানবের স্বীকৃতি লাভ করেন, যেমনটি লাভ করেছিলেন বুদ্ধ। রাজসম্পদ স্বেচ্ছায় পরিহার 
করে বুদ্ধ তপস্যায় মগ্ন হয়েছিলেন, উদ্দেশ্য ছিল সব মানুষের দুঃখ মোচন। বিশেষ কোন মানুষের 
স্বার্থ রক্ষায় তাকে উদ্যোগী হতে দেখা যায় নি। তীর তপস্যায় ছিল নির্বিচারে সকল দেশের 
সকল মানুষের স্বার্থ রক্ষার তাগিদ। প্রশ্ন হতে পারে স্ত্যসত্যই বুদ্ধের প্রয়াস কি সার্থক হয়েছে? 
সব মানুষের দুঃখ কি তিনি দূর করতে পেরেছেন? এর উত্তরে বলতে হয় নিছক ফলাফলের 
নিরিখে কোন কর্মের যথার্থ মূল্যায়ন করা সম্ভব হয় না সব সময়। মূল্যায়নে গুরুত্ব দিতে হয় 
অভিপ্রায়ের ওপরও | বুদ্ধের মুল্যায়নে কবিও সেই অভিপ্রায়ের ওপরে গুরুত্ব দিয়েছেন-__-“একদিন 
বুদ্ধ বললেন আমি সমস্ত মানুষের দুঃখ দূর করব। দুঃখ তিনি সত্যই দূর করতে পেরেছিলেন কিনা 
সেটি বড় কথা নয়, বড়ো কথা হচ্ছে তিনি এটি ইচ্ছা করেছিলেন, সমস্ত জীবের জন্য নিজের 
জীবনকে উৎসর্গ করেছিলেন। ভারতবর্ষ ধনী হোক, প্রবল হোক,--এ তীর তপস্যা ছিল না, সমস্ত 
মানুষের জন্য তিনি সাধনা করেছিলেন। আজ ভারতের মাটিতে আবার সেই সাধনা জেগে Bos 
সেই ইচ্ছাকে ভারতবর্ষ থেকে কি দূর করে দেওয়া চলে!” 

বুদ্ধের কৃতিত্ব যাগযজ্ঞ থেকে অর্থাৎ আনুষ্ঠানিকতা থেকে মানুষকে মুক্তিদান। তিনি দেবতাকে 
মানুষের লক্ষ্য থেকে অপসৃত করেছিলন। মানুষের আত্মশক্তির প্রচার করেছিলেন | তার প্রার্থনা 
ছিল মানুষের কাছে, প্রার্থিত বস্তু ছিল দয়া এবং কল্যাণ। বৌদ্ধধর্মে তাই দেখা যায় মানুষেরই 
রাজকীয় আধিপত্য, মানুষই এখানে দেবতার স্থানে অধিষ্ঠিত। 

রবীন্দ্রনাথকে বিশেষভাবে আকৃষ্ট করেছিল বুদ্ধের বিশ্বব্যাপী প্রেম। রবীন্দ্রনাথের মতে-_ 
“বুদ্ধদেব উপদেশ দিলেন, সমস্ত জগতের প্রতি বাধাশুন্য হিংসাশূন্য শত্রুতাশূন্য মানসে অপরিমাণ 
মৈত্রী পোষণ করবে। দাঁড়াতে বসতে চলতে শুতে, যাবৎ ARE না হবে, এই মৈত্রী-স্মৃতিতে 
অধিষ্ঠিত থাকবে-_একেই বলে ব্রহ্মবিহার। ...মানবদেবতাকে মানুষের মধ্যে জেনেছিলেন বলেই 
বুদ্ধদেব উপদেশ দিতে পেরেছিলেন 
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মাতা যথা নিয়ং spes আয়ুসা এক পুত্তমনুরকৃখে 
এবম্পি সব্বভূতেসু মানসংভাবয়ে অপরিমাণং। 

মা যেমন আপন আয়ু ক্ষয় করেই নিজের একমাত্র পুত্রকে রক্ষা করে তেমনি সকল প্রাণীর প্রতি 
মনে অপরিমাণ দয়াভাব জন্মাবে। বস্তুত বৌদ্ধধর্মের সর্বাপেক্ষা গুরুত্বপূর্ণ বৈশিষ্ট্য হল বিশ্বব্যাপী 
প্রেমের অনুশাসন। বৌদ্ধধর্মের একদিকে রয়েছে কঠোর ত্যাগ, অপর দিকে উদার প্রেম। অনেকের 
ধারণা বৌদ্ধধর্ম বুঝিবা নিছকই ত্যাগের ধর্ম, কিন্তু রবীন্দ্রনাথ তা মানতে রাজি নন। তিনি একে 
প্রেমের ধর্ম বলেই জেনেছেন। জ্ঞানের ধারা ও প্রেমের ধারাকে তিনি একত্রে মিলিয়েছিলেন। 

বুদ্ধ মুক্তির কথা বলেছিলেন ঠিকই, কিন্তু এই মুক্তির পক্ষে অপরিহার্য আত্মশক্তির ওপরই 
ছিল তাঁর জোর, কোন দেব শক্তির উপর নয়। উদ্দেশ্যকে নির্দিষ্ট করে দেবার সঙ্গে সঙ্গে তিনি 
উদ্দেশ্য বা লক্ষ্যে উপনীত হবার পথকেও নির্দিষ্ট করে দিয়েছিলেন। তাই শীল সাধনার কথা 
বৌদ্ধধর্মে অতিশয় গুরুত্বপূর্ণ। এখানে বুদ্ধ কথিত মুক্তি বিশেষ তাৎপর্যবাহী। সংকীর্ণ স্বার্থপরতার 
সঙ্গে এই মুক্তির কোন সম্পর্ক নেই। রবীন্দ্রাথের ভাষায় বুদ্ধের মুক্তির সাধনায় ছিল স্বার্থত্যাগ, 
অহংকার ত্যাগ, ক্রোধত্যাগের সাধনা, মমতার সাধনা, দয়ার সাধনা, প্রেমের সাধনা। 

বৌদ্ধধর্ম যে রসের প্রত্রবণ, মানবচিত্তকে অনাবিল আনন্দদানে সমক্ষতার দৃষ্টান্ত স্বরূপ 
রবীন্দ্রনাথ দ্বাদশ ত্রয়োদশ শতাব্দীতে জাপানে বৌদ্ধধর্মকে অবলম্বন করে যে ভক্তির বন্যা প্রবাহিত 
হয়েছিল তার উল্লেখ করেছেন। বৌদ্ধধর্মের সঙ্গে খরি্টধর্মের তুলনা করে যদিও রবীন্দ্রনাথ উভয় 
ধর্মে সত্যকে মানবরূপে পরিগ্রহ করতে লক্ষ্য করেছেন, ভক্তিকে নরদেহ ধারণ করতে হয়েছে বলে 
মন্তব্য করেছেন, কিন্তু তারপরও স্বীকার করেছন, “বৌদ্ধধর্মেই সর্বপ্রথমে কোনো একজন মানুষকে 
মানুষের চেয়ে অনেক বেশি করিয়া দেখা হইয়াছিল” | এমনকি বর্তমান ভারতে বৌদ্ধধর্মের অস্তিত্ব 
প্রত্যক্ষত ক্ষীণ হলেও পরোক্ষে তা অন্যরূপে জাজ্জ্বল্যমান রূপেই অধিষ্ঠিত। বৌদ্ধধর্মের 
ভক্তিবাদকে আত্মসাৎ করেই বৈষ্ঞবধর্ম বিরাজিত। 

বৌদ্ধধর্মে যেমন বিশ্বব্যাপী প্রেমের অনুশাসন, তেমনটি আর কোথাও নেই। রবীন্দ্রনাথ 
যথার্থই মন্তব্য করেছেন বৌদ্ধধর্ম বৈষ্ণবধর্মকে সৃষ্টি না করলেও যে বৈষ্ণবধর্মকে আমরা প্রেমের 
ধর্মরূপে দেখতে অভ্যস্ত, পুষ্টিসাধন হয়েছে তার দ্বারাই। গুরুর প্রেরণাতেই মুক্তি লাভ সম্ভব 
এই যে বিশ্বাস যাকে আমরা গুরুবাদ বলে অভিহিত করতে পারি তার উৎপত্তি বৌদ্ধধর্ম থেকেই। 
সুফিধর্মেও গুরুবাদের আধিপত্য | গুরুকে ত্রাণকর্তা রূপে গণ্য করার যে প্রথা সমগ্র এশিয়া খণ্ডে 
লক্ষিত হয় তার মূল বৌদ্ধধর্মেই প্রোথিত বলেই রবীন্দ্রনাথের ধারণা। শুধু তাই নয় বৌদ্ধধর্ম 
থেকে গুরুবাদ সঞ্চারিত হল সুফিধর্মে, পুনরায় সুফিধর্মের সূত্রে গুরুবাদ সঞ্চারিত হল আমাদের 
দেশে বাউল, কর্তাভজা ইত্যাদি লোকধর্মগুলিতে। আমাদের লৌকধর্মে যে মানুষকে দেবতার স্থানে 
অধিষ্ঠিত হতে দেখি সেও তো বৌদ্ধধর্মেরই প্রভাবের ফল। রবীন্দ্রনাথ তার গভীর অস্তর্দূষ্টির 
সাহায্যে এই সত্যকে যেমন আবিষ্কার করেছিলেন, তেমনি পরোক্ষভাবে ভারতে বৌদ্ধধর্ম ভিন্নরূপে 
কেমন করে অধিকার বিস্তৃত করেছে তার নির্দিষ্ট উল্লেখ করেছন। করাচীতে অবস্থানকালে এক 
ছাত্র রবীন্দ্রনাথকে প্রশ্ন করেছিল, আপনাকে তো সবাই গুরুদেব বলেন, কিন্তু আপনার গুরু কে? 
উত্তরে তিনি দ্বিধাহীনভাবে জানিয়েছিলেন, আমারও একজন গুরু আছেন--তিনি হলেন বুদ্ধদেব। 


রবীন্দ্র মননে বুদ্ধ 193 


ছত্রে কবির প্রার্থনা এবং আত্তরিকতায় আবেদন মূর্ত হয়ে উঠেছে। সমস্ত প্রকার কলুষতামস হরণের 
জন্য কবির ব্যাকুল প্রার্থনা উচ্চারিত হয়েছে বুদ্ধের উদ্দেশ্যে। কবি আস্তরিকভাবে বিশ্বাস করেন 
নিলিখ ভুবনময় অমৃতবারি সিঞ্চনের অধিকারী একমাত্র বুদ্ধ। তিনিই পারেন মহাশাস্তিকে 
মর্ত্যভূমিতে স্থাপন করতে। মানুষ যে বিভীষিকার শিকার। দুঃসহ দুঃস্বপ্নে সে পীড়িত। এই পীড়ন 
থেকে মুক্তির উদ্গাতা বুদ্ধ ব্যতীত আর কেই বা হতে পারেন? মানুষ যখন সংকটাপন্ন, শঙ্কিতচিত্ত 
তখন সেই আর্ত মানুষের পরিত্রাতা রূপে কবির মনে পড়েছে বুদ্ধকেই-_ 
করুণাময়, মাগি শরণ 
দুর্গতিভয় করহ হরণ, 
দাও দুঃখ বন্ধতরণ 
মুক্তির পরিচয়। 
আলোচ্য রচনাটিতে কবি যে সব শব্দ প্রয়োগ করেছেন, সেগুলির প্রত্যেকটিই সুনির্বাচিত, কবির 
অস্তরের অস্তঃস্থল থেকে তা উঠে এসেছে। নিছক ভাবালুতা প্রসূত কিছু শব্দের বিন্যাস মাত্র নয়। 
‘বুদ্ধ জন্মোৎসব কবিতাতে হিংসায় পৃথিবী যখন উন্মত্ত, নিত্যনিষ্ঠুর acy যখন তা জর্জরিত 
তখন বৃদ্ধের মত মহাপ্রাণের পক্ষেই কেবল এই দুঃসহ অবস্থা থেকে ত্রাণ করা সম্ভব বলে কবির 
দৃঢ় প্রত্যয় প্রকাশিত হয়েছে। কবি জানিয়ে দিয়েছেন পৃথিবীতে এই আবিলতাপূর্ণ পরিবেশের কারণ 
প্রেমহীনতা, তাই বুদ্ধের প্রেমের ANS আমাদের এখন একমাত্র সম্বল হওয়া উচিত। কবি বৃদ্ধকে 
“মহাপ্রাণ” ‘দানবীর’, “মহাভিক্ষু', “করুণাঘন” “অনস্তপুণ্য” ইত্যাদি বিশেষণে বিশেষিত করেছেন। 
কবি অকপটে স্বীকার করেছেন 
হিংসায় উন্মত্ত 7h, নিত্য নিঠুর ছন্দ, 
ঘোরকুটিল পন্থ তার, লোভজটিল বন্ধ। 
নুতন তব জম্ম লাগি কাতর যত প্রাণী, 
কর’ ত্রাণ মহাপ্রাণ, আন’ অমৃতবাণী। 
বুদ্ধের প্রতি রবীন্দ্রনাথের এই আকর্ষণ শুধু লেখার মধ্যেই প্রতিফলিত হয়নি, তার নানা কাজের 
মধ্যেও এর পরিচয় পাওয়া যায়। বুদ্ধজীবনের দুটি স্মরণীয় তিথি-বৈশাখী পূর্ণিমা ও আষাঢ়ী পুর্ণিমা। 
বৈশাখী পূর্ণিমায় তার আবির্ভাব, বোধিলাভ ও মহাপরিনির্বাণ, তাই তিথিটি বুদ্ধপুর্ণিমা নামে খ্যাত 
আর আধাটী পূর্ণিমা হচ্ছে ধর্মচক্রপ্রবর্তন তিথি। রবীন্দ্রনাথ আমাদের জাতীয় জীবনে এই দুটি তিথির 
গুরুত্ব যথোচিত শ্রদ্ধা সহকারে স্বীকার করেছেন। শান্তিনিকেতনে তিনি প্রতি বছর আযাটী পূর্ণিমাতে 
ধমচত্রপ্রবর্তনোৎসব প্রচলন করেছিলেন। শুধু সাহিত্য সৃষ্টি নয়, রবীন্দ্রনাথের শিক্ষাচিস্তাও বহুলাংশে 
বুদ্ধের জীবনালোকে উদ্তাসিত। ১৯০১-এ রবীন্দ্রনাথ শান্তিনিকেতনে যে বন্দাচর্যশ্রিম প্রতিষ্ঠা করলেন 
তার মুল লক্ষ্য ছিল ভারতীয় আদর্শে সর্বাঙ্গীণ শিক্ষাদান। প্রাচীন ভারতের শিক্ষাব্যবস্থা অনুধাবন 
করতে গিয়ে রবীন্দ্রনাথ লক্ষ্য করেছিলেন, বৌদ্ধবিহারগুলি পরবর্তীকালে শুধুমাত্র সংঘের ভিক্ষুদের 
শিক্ষাদীক্ষাদানেই নিয়োজিত থাকল না, তা দিনে দিনে বৃহত্তর মানবসমাজে সম্প্রসারিত হতে লাগল। 
বিহারের পার্শ্ববর্তী লোকেরা আসতে লাগল এখানে উপদেশ নিতে | উপাধ্যায়, আচার্য ও ভিক্ষুদের 
শিক্ষাদীক্ষা, জীবনাদর্শ তাদের কাছে আকর্ষণীয় হয়ে উঠতে লাগল । ধীরে ধীরে এই বিহারগুলি তাই 
শিক্ষাকেন্দ্ররূপে গড়ে উঠল । বিহারের শিক্ষানবীশরা ছিলেন আবাসিক ছাত্র। অনাবাসিক ও 
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বহিরাগতদের দিনের বেলায় শিক্ষা দেওয়া হত। বৌদ্ধবিহারগুলিতে শিক্ষার্থীদের ধর্ম ও বিনয় সম্বন্ধীয় 
শিক্ষার উপর অধিক গুরুত্ব আরোপ করা হয়েছিল। এই শৃঙ্খলা ও নিয়মকানুনগুলি ছিল তখন 
সংঘবিহারের মেরুদণ্ড। ধর্মের আধ্যাত্মিক ও কৃষ্টিমূলক রূপ সৃষ্টি করেছিল এই বিহারগুলি। 
সেখানকার ধর্ম ও জীবনের আদর্শ সমগ্র ভারত ও ভারতের বাইরে উজ্জ্বল দীপবর্তিকার মত প্রভাস্বর 
হয়ে উঠেছিল। একথা সত্য বৌদ্ধধর্মের আয়ু তার প্রাণকেন্দ্রভূমি এই বিহারগুলির উপরেই ছিল 
নির্ভরশীল। যতদিন বিহারগুলি তাদের আদর্শ অক্ষুণ্ন রাখতে পেরেছিল ততদিন বৌদ্ধধর্ম সজীধ ছিল। 
আধ্যাত্মিক জ্ঞানচর্চার প্রয়োজনে বৌদ্ধবিহারগুলি তাদের আদর্শ অক্ষুণ্ন রাখতে পেরেছিল ততদিন 
বৌদ্ধধর্ম সজীব ছিল। আধ্যাত্মিক জ্ঞানচর্চার প্রয়োজনে বৌদ্ধবিহারগুলি গড়ে উঠলেও ক্রমশঃ তাদের 
রূপ বদলাতে লাগল। সেগুলি পরিবর্তিত হলো শিক্ষাকেন্দ্রে। আরও পরবর্তীকালে গড়ে উঠল বিরাট 
বিরাট বিদ্যানিকেতন। সেখানে দেশবিদেশের শিক্ষার্থীরা আসতে লাগল বিভিন্ন শাস্ত্রে জ্ঞান আহরণের 
জন্য; তাছাড়া ধর্ম বিষয়ক সন্দেহ নিরসনের জন্য দুরদুরাস্তর হতে জ্গনীগুণী পশ্ডিতেরা আসতে 
শুরু করলেন। কালে কালে এই শিক্ষাপ্রতিষ্ঠানগুলি বিশ্ববিদ্যালয়ে রূপ পরিগ্রহ করল। ভারতীয় 
চিস্তাচেতনার স্বাভাবিক বিকাশপথেই পৃথিবীর মধ্যে প্রথম বিশ্ববিদ্যালয় গড়ে উঠল ভার্তবর্ষে। সে 
যুগের বিশ্ববিদ্যালয়গুলির মধ্যে নালন্দা বিশ্ববিদ্যালয়গুলির মধ্যে নালন্দা বিশ্ববিদ্যালয় সর্বাধিক 
খ্যাতিলাভ করে। এখানে প্রায় দশ হাজার শিক্ষার্থীর আহার ও বাসস্থানের ব্যবস্থা ছিল। এছাড়াও 
তৎকালীন এই সমস্ত বিহার ও বিশ্ববিদ্যালয়ের রূপাস্তরের ইতিহাস অনুধাবন করে, সেখানকার 
রূপদানের প্রেরণা লাভ করেছিলেন। 

রবীন্দ্রনাথ শান্তিনিকেতনে ব্র্মচর্যাশ্রমকে একটি বৃহৎ পটভূমিকায় সুপরিকল্পিত পরিণতি 
দানের বিশেষ প্রেরণা এই বৌদ্ধ বিশ্ববিদ্যালয় থেকে লাভ করেছিলেন। তার শিক্ষাসম্পর্কিত 
প্রবন্ধগুলিতে বহু ক্ষেত্রে বহুভাবে তিনি সেকথা ব্যক্ত করেছন-_“এই যুনিভার্সিটির প্রথম প্রতিরূপ 
একদিন ভারতবর্ষেই দেখা দিয়েছিল। নালন্দা-বিক্রমশীলা-তক্ষশীলার বিদ্যায়তন কবে প্রতিষ্ঠিত 
হয়েছিল তার নিশ্চিত কালনির্ণয় এখনো হয়নি। কিন্তু ধরে নেওয়া যেতে পারে যে, য়ুরোপীয় 
যুনিভার্সিটির পূর্বেই তাদের আবির্ভাব। তাদের উদ্ভব ভারতীয় চিত্তের আস্তরিক প্রেরণায়, স্বভাবের 
অনিবার্য আবেগে। তার পূর্ববর্তীকালে বিদ্যার সাধনা ও শিক্ষা বিচিত্র আকারে ও বিবিধ প্রণালীতে 
দেশে নানা স্থানে ব্যাপ্ত হয়েছিল, একথা সুনিশ্চিত। সমাজের সেই সর্বত্র-পরিকীর্ণ সাধনাই পুঞ্জীভূত, 
কেন্দ্রীভূতরূপে এক সময়ে স্থানে স্থানে দেখা দিল।... নিজের চিতপ্রকর্ষের যুগব্যাপী এশ্বর্যকে 
সুস্পষ্টরূপে নিজের গোচর করতে না পারলে তা ক্রমশঃ অনাদরে অপরিচয়ে জীর্ণ হয়ে বিলুপ্ত হয়। 
কোনো এককালে এই আশঙ্কায় দেশ সচেতন হয়ে উঠেছিল। দেশ একান্ত ইচ্ছা করেছিল, আপন 
সর্বলোকের ও সর্বকালের ব্যবহারে উৎসর্গ করতে। সেইদিনই ভারতবর্ষে যথার্থ আপন সজীব 
বিশ্ববিদ্যালয়ের সৃষ্টি৷ 

এযুগের ভারতীয় সংস্কৃতির এক শ্রেষ্ঠ উত্তরাধিকারী হিসেবে রবীন্দ্রনাথ তদনুরূপ একটি 
বিশ্ববিদ্যানিকেতন গড়ে তুলতে চেয়েছিলেন, যার শক্ত শিকড় ভারতবর্ষের মাটি থেকে রস আহরণ 
করে, বিশ্বের আলো বাতাসের সাহায্যে রাসায়নিক প্রক্রিয়ায় খাদ্য প্রস্তুত করে, বড় হয়ে উঠবে এবং 
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যা ছায়া ও ফলফুল দানে বিশ্বকে তৃপ্ত করতে সক্ষম হবে। ১৯২১-এ বিশ্বভারতী পরিষদ সভার 
প্রথম অধিবেশনে রবীন্দ্রনাথ এই শিক্ষাপ্রতিষ্ঠানকে যখন বিশ্বের হাতে তুলে দিলেন, তখন এর 
উদ্দেশ্য সম্বন্ধে স্পষ্টই বলেছেন, ভারতের সর্বত্র পরিকীর্ণ বিদ্যার এখানে সন্মিলিত চর্চা হবে সেই 
সঙ্গে বিশ্ববিদ্যা এসে মিলিত হবে--কিশ্ব যত্ৰ ভবত্যেকনীড়ম। বৌদ্ধযুগের শিক্ষাব্যবস্থার সাংগঠনিক 
পরিকাঠামো এবং ভাবাগত এঁতিহ্যকে গভীরভাবে উপলব্ধি করে রবীন্দ্রনাথ বিশ্বভারতীর গঠন 
ও বিকাশে তার যুগোপযোগী প্রয়াগে প্রয়াসী হয়েছিলেন। রবীন্দ্রনাথের এই কর্মযজ্ঞের মধ্য দিয়ে 
বিশ্বভারতীতে গৌতম বুদ্ধের সাধনার সম্পদকে বাস্তবে রূপদানের আস্তরিক প্রবণতা উপলব্ধি করা 
যায়। জাতি-ধর্ম-সম্প্রদায় নির্বিশেষে সব মানুষের কল্যাণ কামনার ফলরূপে সর্বজনীন শিক্ষাদান 
এবং সব মানুষকে আত্মীয় করে সমদৃষ্টিতে দেখার-বুদ্ধের এই আদর্শকে রবীন্দ্রনাথ মনে প্রাণে এবং 
শিক্ষাক্ষেত্রে গ্রহণ করেছিলেন। রবীন্দ্রনাথ বলেছেন, “ভারতের হিন্দু-বৌদ্ধ-জৈন-মুসলমান, শিখ- 
পার্সি-দরীষ্টাীনকে এক বিরাট চিত্তক্ষেত্রে সত্যসাধনার যজ্ঞে সমবেত করাই ভারতীয় বিদ্যায়তনের 
প্রধান কাজ। 


রবীন্দ্রনাথ দেখেছিলেন দুটি রক্তক্ষয়ী বিশ্বযুদ্ধ, — হানাহানি, স্বদেশী 
আন্দোলনের উত্তেজনা, প্রবলের অত্যচার ও উৎপীড়ন। উপলব্ধি করেছিলেন পরাধীনতার গ্লানি, 
দেশবাসীর মানসিকতার দৈন্য আর ভয়াবহ দারিদ্র। লোভ হিংসা উগ্রতা ক্ষমতার বড়াই আর ক্ষমতার 
অপব্যবার সবকিছুর বিরুদ্ধেই রবীন্দ্রনাথের ধর্ম তথা মানুষের ধর্ম। বৌদ্ধধর্মের মধ্যে তিনি সেই 
ধর্মবোধের প্রতিফলন দেখেছিলেন। তাই রবীন্দ্রনাথ বলেছেন, “বুদ্ধ পৃথিবী জয় করেছিলেন, 
আলেকজান্ডার করেন নি! বাণিজ্যবিস্তার বা রাজ্যজয় নয়, বুদ্ধের এঁক্যবন্ধনের মূল ছিল এক 
মহান কল্যাণ প্রেরণা! রবীন্দ্রসংস্কৃতির এঁক্যতত্বের প্রেরণার উৎস বুদ্ধ। 

অহিংসার দ্বারা হিংসাকে জয় করবে--পৃথিবীর মানুষকে বুদ্ধ এই কথা বলেছেন। কিন্তু মানুষ 
কি তা শুনেছে? ব্রিটিশ-ফরাসি, রাশিয়া-আমেরিকা, ইজরাইল-প্যালেস্টাইন, পাকিস্তান-বাংলাদেশ, 
ভারত-পাকিস্তান তার কথায় যদি আস্থা রাখতে পারত তাহলে এই গ্রহে মানুষে-মানুষে এমন 
হানাহানি হত না। মাঝে মাঝেই এদের মধ্যে যেসব বিবাদ-সংপ্রীম লেগে যায় সে তো কেবল 
তার বাণী বিস্মরণের জন্যেই। আমরা দুর্ভাগা তাই অনায়াসে গৌতম বুদ্ধের আদেশ-উপদেশ ভুলে 
গিয়েছি। আমরা নিজেদের তামসিক বুদ্ধি দিয়ে জগত্জয়ের স্বপ্নে মেতে আছি। তাই আমাদের জীবনে 
এত সমস্যা । তিনি তো একদা আমাদের কথা ভেবেই রাজসিংহাসন ত্যাগ করে বেরিয়ে পড়েছিলেন। 
তার তো নিজের কোনা অভাব ছিল না? অহিংসার দ্বারা হিংসাকে জয় করার সেই সাহস, শৌর্য, 
বীর্য আমরা হারিয়ে ফেলেছি। আজ যদি আবার সত্যিকারভাবে মেনে নিতে পারি-বুদ্ধং সরণং 
গচ্ছামি_-তাহলে এই দুঃখদৈন্য থেকে পার পেতে পারি। সমস্ত মনুষ্যজাতি তবেই সঠিকভাবে 
জীবনে আলোর সন্ধান পেতে পারে। 

শেষ করি রবীন্দ্রনাথের ‘প্রার্থনা’ কবিতার (রচনাকাল ২৯ জুলাই ১৯৩৩) শেষাংশের উল্লেখ 
কারে 

বাসনারে বলি দিয়া, বিসর্জিয়া সর্ব আপনার 
বর্তমান কাল হতে নিষ্তুমিলা নিত্যকালমাঝে 
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অনস্ত তপস্যা বহি মানুষের উদ্ধারের কাজে 
অহমিকা বন্দীশালা হ'তে । --ভগবান বুদ্ধ তুমি। 
নির্দয় এ লোকালয়, এ ক্ষেত্রই তব জন্মভূমি। 
ভরসা হারালো যারা, যাহাদের ভেঙেছে বিশ্বাস 
আপনারে ভুলে তারা ভুলুক দুর্গতি।-_-আর যারা 
দুর্বলের মুক্তি রুধি, বোসো তাহাদেরি দুর্গদ্বারে 
তপের আসন পাতি” প্রমাদ-বিহৃল অহস্কারে 
পড়ক সত্যের দৃষ্টি; তাদের নিঃসীম অসম্মান 
তব পুণ্য আলোকেতে ASP নিঃশেষ অবসান। 


বৌদ্ধ জাতক সাহিত্যে নৈতিকতা 
নীরু বড়য়া ও রত্না রাণী দাস 


প্রারস্তিকা 


বিজ্ঞানের অশেষ আশীর্বাদপুষ্ট বিশ্ব পরিবর্তিত হচ্ছে প্রতিনিয়ত। দ্রুত এগিয়ে চলছে এর গতির 
চাকা, এগিয়ে যাওয়ার চেষ্টা করছে ধর্ম-জাতি-গোষ্ঠী নির্বিশেষে পৃথিবীর সকল রাষ্ট্রের মানুষ। 
তাই উন্নতির চিন্তা, কথা স্লোগান ও ছাপ আজ সর্বত্রই সুস্পষ্ট ভাবে দৃশ্যমান। দিন দিন সমৃদ্ধ 
হচ্ছে মানুষের জ্ঞান আর প্রসারিত হচ্ছে অধিকৃত অঞ্চলের পরিধি | আশা-আকাঙ্ক্ষা পূরণের জন্য 
সৃষ্টি হয়েছে বহুরকমের সুযোগ-সুবিধা | কিন্ত এ ধরনের প্রাচুর্য আর বিস্ত-বৈভবের মাঝে চিত্তের 
লালন-পালন নেই বললেই চলে। নৈতিকতার গুরুত্বও শুন্যের কোঠায়। আধিপত্য বিস্তারকারী 
প্রজাতি হিসেবে আমরা যখন বিশ্ব, বিত্ত ও অবস্থান করতলগত করার একাস্তিক অভিপ্রায়ে লিপ্ত, 
তখন আমাদের বিত্ত ভৃত্য সেজে দাসত্ব করছে নীতিহীনতার। অন্যায় ও অবিচারের ধারক-বাহক 
হিসেবে বিপথে পরিচালিত করছে আমাদের | আকাশছোঁয়া জ্ঞান ও বিত্তের পাহাড় একদিকে 
নিত্যসঙ্গী হয়ে মানবজীবনকে AINN করছে। এই পথ থেকে আমাদের নিজেদেরকে রক্ষা দরকার! 
এই নৈতিকতা কেবল বর্তমান সভ্যতায় নয়, বরং এটি মহামানব গৌতম বুদ্ধের জন্মের পূর্ব হতে 
লক্ষ্য করা যায়। নৈতিকতার শিক্ষা ব্রিপিটকের অন্তর্গত বৌদ্ধসাহিত্য বা পালিসাহিত্যের জাতক 
অংশ হতে প্রহণ করা যায়, যার দ্বারা জীবনকে সঠিক পথে পরিচালিত করা সম্ভব। আলোচ্য প্রবন্ধে 
বৌদ্ধ জাতক সাহিত্যে বর্ণিত নৈতিকতা বিষয়ে আলোচনা করা হবে। 


ত্ৰিপিটক 


পালি সাহিত্য ও বৌদ্ধধর্ম তথা সংস্কৃতির মৌলিক oa আধার ত্রিপিটক। এটি পবিত্র ধর্মীয় গ্রন্থ 
হিসেবে সর্বাধিক পরিচিত হলেও এর বিষয় বৈশিষ্ট্যে রয়েছে নানামাত্রিক প্রাচীন তথ্য ও তত্ত্বের 
উৎস।১ পালি ত্ৰিপিটক সাহিত্যের ইতিহাস সুবিশাল এবং সুবিস্তৃত। এর গুরুত্ব ও পরিধির ব্যাপকতা 
বিশ্বের এঁতিহ্যবাহী যে-কোনো সাহিত্যের সাথে তুলনীয়। এতে মহামানব গৌতম বুদ্ধের নীতি 
নৈতিকতা সম্পর্কে সুস্পষ্ট ধারণা প্রদান করা হয়েছে। মহামানব গৌতমবৃদ্ধের বর্ণিত বিষয়াবলী 
ব্রি-ধারায় সংরক্ষণ করা হয়েছে। সেগুলোর স্বতন্ত্র নাম হলো যথাক্রমে-সুত্তপিটক, বিনয়পিটিক ও 
অভিধর্মপিটিক। আমাদের আলোচ্য বিষয় জাতক সুত্তপিটকের একটি নীতিশাস্ত্রমূলক প্রস্থ 


জাতক 

ত্রিপিটকের সর্বাধিক প্রকাশপ্রাপ্ত অংশ সুত্তপিটক।২ জাতক সুত্তপিটকের দশম গ্রন্থ যা মহামূল্যবান, 
বহুমাত্রিক শিক্ষা ও নৈতিক জ্ঞানে ভরপুর। ধর্মীয় শাস্ত্রের অধীনে হলেও গুণগত বৈশিষ্ট্য ও এর 
প্রায়োগিকতা এবং এর বহুমাত্রিক প্রামাণিক কারণে জাতকের Woes গুরুত্ব রয়েছে। হাজার 
হাজার বছরের শিক্ষা ও সভ্যতার আকর গ্রন্থ হলো জাতক। মানবিক মূল্যবোধ এবং নৈতিকতার 
জন্য ag উৎকৃষ্ট | তাছাড়া নীতি উপদেশের মৌলিক আধার হিসেবে জাতকের খ্যাতি বিশ্বব্যাপী | 
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প্রফেসর অনুকূলচন্দ্র ব্যানার্জির মতে: “The jatakas are of immense value from the 
points of view of literature and 81৩ 


জাতক শব্দের অর্থ 


জাতক ব্রিপিটকের একটি অনন্য সংযোজন। “জাত” শব্দ হতে জাতক শব্দের উৎপত্তি। জন্মগ্রহণ 
করেছে অর্থে জাতক। সংস্কৃতে জন + ত (E)E জাতক iP জাত শব্দের অর্থ হলো উৎপন্ন, উদ্ভূত ও 
প্রসূত। পালি-বাংলা অভিধান অনুসারে জাতকের অর্থ যথাক্রমে-_-“জনম্ম-সম্বন্ধীয় গল্প, বোধিসত্বের 
বিভিন্ন জন্ম সম্বন্ধীয় ইতিবৃত্ত, বোধিসত্ব জীবনের পূর্ব জম্মকাহিনী, পালিভাষায় লিখিত বৌদ্ধ 
্স্থবিশেষ, বুদ্ধের পূর্ব জন্মকাহিনী, জন্মবৃত্তাত্ত।« সুতরাং জাতক শব্দের অর্থ যিনি উৎপর বা 
জন্মলাভ করেছেন। পালি সাহিত্যে একমাত্র গৌতম বুদ্ধের পূর্ব জন্ম বৃত্তান্ত বোঝাতেই জাতক 
শব্দটি ব্যবহৃত হয়েছে। জাতকে মূলত গৌতম বুদ্ধের পূর্ব জীবনকাহিনীই প্রকাশিত SCHO | এজন্যে 
জাতককে বৌদ্ধ জন্মান্তরবাদ দর্শনের অন্যতম we হিসেবে গণ্য করা হয়৷ 

জাতকের উৎস 

মহামানব গৌতম বুদ্ধ পারমী পূর্ণকালীন সময়ে বিভিন্ন কূলে জন্মগ্রহণ করে এক একটি আদর্শ স্থাপন 
করেছিলেন। মূলত সেই কাহিনীহি জাতকের Ger বৌদ্ধ কিংবদন্তী অনুসারে গৌতম বুদ্ধ বুদ্ধত্ব 
লাভের পূর্বে পারমী পূরণার্থে পাঁচশ পঞ্চাশ বার জন্ম নিয়েছিলেন। সেই অনুসারে পাঁচশ পঞ্চাশৃটি 
জাতক থাকার কথা কিন্তু বর্তমান সঙ্কলনে আমরা পাঁচশ সাতচন্লিশটি জাতক sU এগুলো 
বাইশটি নিপাতে বা অধ্যায়ে বিভক্ত। অর্থাৎ বুদ্ধত্ব লাভের পূর্বে ৫৫০ জন্ম মতান্তরে অসংখ্য 
যে জন্মকাহিনী তাই জাতকের মূল উৎস যা ত্রিপিটকার্তগত হয়েছে। ত্রিপিটক অনুসারে জাতকের 
স্থানটি চিত্রানুসারে” প্রদান করা হলো 


Do 4 ^ 4 


বিনয়পিটক সুত্তপিটক অভিধর্মপিটক 
J 
৮7 চি ১ শত, TTT, 


দীর্ঘ নিকায় মধ্যম নিকায় সংযুক্তনিকায় অঙ্গুত্তর নিকায় খুদ্দক নিকায় 
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বিদেশী সাহিত্যে জাতকের প্রভাব 


বিদেশী সাহিত্য তথা বর্হিভারতীয় বহু সাহিত্যে জাতকের প্রভাব রয়েছে। পারস্য রাজসভায় 
ভারতীয় পণ্ডিত ও গ্রীক দার্শনিকদের আনাগোনা ছিল। এই সময় কিছু সংখ্যক জাতকের গল্প 
গ্রীক দেশে প্রবেশ করে। তার প্রমাণ পাওয়া যায় ডেমোক্রিটাস ও প্লেটোর গল্পে। কেননা, এদের 
গল্পে জাতকের প্রভাব সুস্পষ্ট।৯ তৃতীয় বৌদ্ধ সংগীতির পর সম্রাট অশোক কর্তৃক প্রেরিত ধর্ম 
প্রচারকবৃন্দ জাতকের AVI প্রচার করেন। মধ্যপ্রাচ্যে ইসলামের আর্বিভাবের পুর্বে তদানীস্তন 
সাহিত্যে বৌদ্ধ জাতকের প্রভাব দেখা যায়। ইহুদির মধ্যে বহু জাতকের কাহিনী প্রচলিত আছে। 
ঈশপের অনেক গল্পের সাথে বৌদ্ধ জাতকের মিল দেখা যায়। ‘উন্মার্গ জাতক'-এর বিচার ব্যবস্থার 
কাহিনীর সাথে বহিবেলে বর্ণিত সালোমানের বিচার পদ্ধতির বহুস্থানে মিল খুঁজে পাওয়া যায়। 
পণ্ডিত হোইজেজের মতে, এই গল্পটি ভারতীয় সূত্রেই রোমে বিস্তার লাভ করে। “ইল্লিশ জাতক'-এ 
বর্ণিত কাহিনীর সুসমাচার প্রায়ই একরূপ। এমনকি বাইবেলে বর্ণিত দশটি নীতির সাথে জাতকের 
দশ পরিশুদ্ধ শীলের অঙ্গাঙ্গীভাবে সমৃদ্ধ রয়েছে। ইতালীয় পণ্ডিত পঞ্চম পাবেন্তীর মতে, মিত্রবিন্দক 
জাতকের ভ্রমণ বিলাসী মিত্রবিন্দক ও সিন্দাবাদ অভিন্ন। এভাবে বৌদ্ধ জাতকের প্রভাব সারা বিশ্বে 
ছড়িয়ে পড়ে। নিচে ঈশপের গল্প ও জাতকের কিছু কাহিনী পাশাপাশি তুলে ধরা হলো১০: 


জাতক ঈশপের গল্প 

মুনির জাতক সেংখ্যা : ৩৮) The Ox and Calf 

মশক জাতক (88) The Buddha and the Fly 

নৃত্য জাতক (৩২) The Joy and the Peacock 

সুবর্ণ হংস জাতক (১৩৬) The Goose with the Golden Egg 
কচ্ছপ জাতক (২৯৫) The Eagle and the tortoise 
সিংহচর্ম জাতক (১৮৯) The Ass and the Lion Skin 

জন্বু জাতক (358) The Crow and the Fox 

জবসকুন জাতক (৩০৮) The Wolf and the Crane 
চুল্পধনুগই জাতক (৩৭৪) The Dog and the Sandown 

FH জাতক ৩৮৩) The Fox and the Cock and the Dog 


দ্বীপি জাতক (835) The Wolf and the limb 
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এইরূপ আরো বহু গল্পের সাথে ঈশপের গল্পের সাদৃশ্য রয়েছে। এইভাবে বিশ্বসাহিত্য পর্যালোচনা 
করলে দেখা যায় যে, বিদেশী সাহিত্যে জাতকের যে প্রভাব রয়েছে তা ধারণা করা যায়। এছাড়াও 
সিংহল (শ্রীলংকা), বার্মা (মায়ানমার), শ্যাম থোইল্যাণ্ড), কম্বোডিয়া, ইন্দোনেশিয়া, তিব্বত, 
মঙ্গোলিয়া, চীন, জাপান ও কোরিয়ার সাহিত্য ও সংস্কৃতিতে বৌদ্ধ জাতকের প্রভাব অপরিসীম ।১১ 


নৈতিকতা 


যে সব গুণ মানুষকে সত্যিকার অর্থে মহৎ করে তোলে, নৈতিকতা তাদের মধ্যে অন্যতম। নৈতিকতা 
মানব জীবনের অপরিহার্য অঙ্গ স্বরূপ । সুষ্ঠু সামাজিক পরিস্থিতি, সুসংগঠিত জীবন, শাস্তিপূর্ণ 
পরিবেশ ও সমৃদ্ধ জীবনের জন্য নৈতিক শিক্ষার পরিচর্যা অনুশীলন ও প্রয়োগের কোনো বিকল্প 
নেই, বরং পরিপূর্ণ জীবন নিশ্চিত করতে প্রথম ও সর্বশেষ অপরিহার্য শর্ত হলো নৈতিক শিক্ষা। 
নৈতিক শিক্ষা মানুষের চেতনাকে জাগ্রত ও বোধকে শাণিত করে, জ্ঞানকে করে স্বচ্ছ ও সমৃদ্ধ। 
সত্য ও সুন্দরের পূজারী হতে শেখায় এই নৈতিক শিক্ষা! ধর্মের কল্যাণধর্মী মর্মবাণী অনুসারণ 
করা, মিথ্যাকে কায়-মনো-বাক্যে পরিহার করা, সত্য ও ন্যায়ের আদর্শে পরিচালিত হওয়া, সজ্ঞানে 
অন্যের ক্ষতি না করা, পরহিতন্রতে যথাসম্ভব নিজেকে সমর্পণ করা। এসবের মাধ্যমেই মানুষের 
জীবনের নৈতিক মূল্যবোধের উজ্জ্বল প্রকাশ ঘটে। আর এর প্রত্যেকটি বিষয় জাতক সাহিত্যের 
গল্পগুলোর মধ্যে লক্ষণীয়। নৈতিকতার শিক্ষা তাই জাতক সাহিত্যের আলোকে গ্রহণ করা যায়। 
যা জাতকে সুস্পষ্ট রূপে বর্ণিত আছে। 


নৈতিকতা শব্দের অর্থ 

নৈতিকতা শব্দটির ইংরেজি “Morality”! Morality শব্দটি ল্যাটিন শব্দ “Moralitas” হতে 
গৃহীত হয়েছে যার অর্থ রীতি, বৈশিষ্ট্য, স্বভাব, আচরণ, ব্যবহার প্রভৃতি ।১২ অর্থাৎ নৈতিকতা 
হলো স্নেহ, মায়া, মমতা, দয়া, করুণা, সহমর্মিতা, অন্যের ধর্মবিশ্বাসে শ্রদ্ধা, ভ্রাতৃত্ববোধ, সামাজিক 
ন্যায়বোধ, সামাজিককল্যাণ, অপরের জন্য নিজেকে বিলিয়ে দেয়া, মহানুভব্তা প্রভৃতি হৃদয়ে ধারণ 
Fall এক কথায় নৈতিকতা হলো মানব জীবনকে সুশিক্ষায় সুশিক্ষিত করার পদ্থা। 


জাতক সাহিত্যে নৈতিকতা 

জাতক সাহিত্যের সাথে নৈতিকতা শব্দটি জড়িয়ে আছে। অর্থাৎ একটির অপরটির সাথে অবিচ্ছেদ্য 
গুরুত্বপূর্ণ সম্পর্ক রয়েছে। জাতক সাহিত্যের পরতে পরতে নৈতিকতার TATA নিহিত রয়েছে। 
জাতক সাহিত্যের মধ্যে এমন কিছু বিশেষ বৈশিষ্ট্য রয়েছে যা মানুষকে ভালো-মন্দ, ন্যায়-অন্যায়, 
উচিত-অনুচিত বিচার করার শক্তি, মন্দ ও অন্যায় কাজ পরিহার, লোভ-দ্বেষ-মোহ ত্যাগ, শীলবান 
হয়ে চরিত্রগঠন প্রভৃতি বিষয়ে বোধিসত্ত্বের জীবনকাহিনী আলোকে আলোচিত হয়েছে। আর এর 
প্রত্যেকটি বিষয় নৈতিকতার সাথে সম্পূর্ণরূপে মিলে যায়। অর্থাৎ জাতক হলো নৈতিক শিক্ষার 
একটি অপরিহার্য বিষয়। তৎকালীন সমাজ হতে জাতক সাহিত্যের যে নৈতিক বিষয় সমূহ পাওয়া 
যায় তাকে আশ্রয় করে আদর্শ সমাজ প্রতিষ্ঠিত করা সম্ভব। নৈতিকতায় সমৃদ্ধ গ্রন্থ জাতক তাই 
পালি সাহিত্যের ইতিহাসে নীতিশাস্ত্রের একটি বিশিষ্ট স্থান দখল করে আছে। জাতক সাহিত্যে 
নৈতিকতা মানব জীবনের নৈতিক শিক্ষা অনুশীলনের জন্য গুরুত্বপূর্ণ ভূমিকা পালন করে। তাই 
জাতক সাহিত্য ও নৈতিকতা শব্দ দুইটি পরস্পর সম্পর্কযুক্ত বললে অত্যুক্তি হবে না। 
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জাতকে বর্ণিত নৈতিকতা 


নৈতিকতা মানবজীবনে অনুসরণযোগ্য এমন কিছু আচরণ বিধি, যা জীবনব্যবস্থাকে করে তোলে 
সুন্দর, নির্মল, রুচিসম্পন্ন ও fea) ৫৪৭টি জাতকের আলোকে নৈতিক শিক্ষার বিষয়সমূহ 
বিশ্লেষণাত্মক ভাবে নিন্নে প্রদান করা হলো। 

১. সত্যবাদিতা 


যে সমস্ত নৈতিক গুণ থাকলে মানুষ যথার্থ বড় হতে পারে সত্যবাদিতা তার মধ্যে অন্যতম। 
পৃথিবীর সকল সৎ গুণের মূল হচ্ছে সত্যবাদিতা। সত্যবাদীরা কথা ও কাজে সব সময় একনিষ্ট 
থাকে। সত্যবাদীরা জগতের মঙ্গল ছাড়া কখনো অমঙ্গল কাজ করে না। এদের দ্বারা কেউ কখনো 
প্রতারিত হয় না। সকলে এদেরকে ভালবাসে ও বিশ্বাস করে। তাই সত্যবাদিতাকে নৈতিক গুণের 
একটি মূল বৃত্তি বলা যায়। জাতক সাহিত্যে সত্যবাদিতার সুফলতা দেখা যায়। রাজা সুতসোম 
অসাধারণ সত্য পরায়ণতা দেখিয়ে কীভাবে মনুষ্য খাদক রাজাকে তীর রাক্ষস বৃত্তি পরিহার করতে 
সহায়তা করেন তার প্রমাণ পাওয়া যায় জাতক সাহিত্যের মহাসুতসোম+৩ নামক জাতকে। 
২. পরোপকারীতা 


নৈতিকতার অন্যতম একটি উপায় অন্যের উপকার করা। কেবল নিজের স্বার্থরক্ষাই মানবজীবনের 
লক্ষ্য নয়। পরস্পর পরস্পরের কল্যাণে ও উপকারের মাধ্যমেই গড়ে উঠেছে মানবসভ্যতা। 
পারস্পরিক সহযোগিতা ও সহমর্মিতাই মানবজাতির সমাজ বন্ধনের অন্যতম ভিত্তি। পরের কল্যাণে 
আত্মত্যাগের অপরিসীম আনন্দে জীবন Bus হয়। “Life is for lifes 5৪1০”-জীবন জীবনের 
জন্য এই মূলমন্ত্রকে সামনে রেখে একে-অপরের কল্যাণে নিজেকে তৈরী করা উচিত। নৈতিকতার 
এই গুণটি জাতক সাহিত্যে পাওয়া যায়। মহাকপি জাতকে১ পরোপকারীতার উজ্জ্বল দৃষ্টান্ত স্থাপিত 
হয়েছে। এই জাতকে এক বানররাজ নিজের প্রাণ দিয়ে অনুচরদের রক্ষা করে। 

৩. ধৈর্যশীলতা 


ধৈর্য মানুষকে দৃঢ় প্রতিজ্ঞ করে অভিষ্ট লক্ষ্যে পৌঁছাতে সাহায্য করে। ধৈর্যশীল মানুষ জীবনে 
অনেক বড় হতে পারে। ধৈর্যশীল মানুষ মহাসংকটেও নিজেকে সঠিক পথ হতে বিচ্যুত করে 
না। এমনকি চরম বিপদে সঠিক সিদ্ধান্ত গ্রহণ করতে কখনো ভুল করে না। ধৈর্যশীলতার উৎকৃষ্ট 
প্রমাণ হলো ক্ষাস্তিবাদী জাতক১৫। এই জাতকে ধৈর্যশীলতার যে প্রমাণ মেলে তা অভূতপূর্ব । 
উক্ত জাতকে এক নিষ্ঠুর রাজা এক তপস্বীর প্রতি কঠোর অত্যাচার করেছিলেন। Were শেষ 
পর্যন্ত সহিষ্ণুতা হারাননি। ধৈর্যের সাথে নিজেকে প্রতিষ্ঠিত সক্ষম ছিলেন। 

৪. ন্যায়পরায়ণ 

সুশীলসমাজ গঠনে প্রয়াসী মানুষ ব্যক্তি ও সমাজজীবনের বৃহত্তর কল্যাণ ও সামাজিক শাস্তি-শৃঙ্খলা 
রক্ষার জন্যে গড়ে তুলেছে অনেক মান্য অনুশাসন ও অনুসরণীয় ন্যায়-নীতি। সেই নিয়ম মেনে 
চলে ন্যায়পরায়ণ ব্যক্তিরা । এ ন্যায় শিক্ষা মানুষকে সত্যের পথে চলতে শেখায়। ন্যায়পরায়ণ 
ব্যক্তি কখনো নীতির বাহিরে গিয়ে কাজ করে না এবং অন্যায় সিদ্ধান্ত মেনে নেয় না। বিচার 
বিশ্লেষণের মাধ্যমে সত্যকে সুপ্রতিষ্ঠিত করা এদের প্রধান লক্ষ্য । নৈতিকতার এই গুণটি জাতক 
সাহিত্যে লক্ষণীয়। জাতক পাঠে ন্যায়পরায়ণ বোধিসত্ত্বের রূপ দেখা যায়, ন্যায় বিচারের মধ্যে 
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ন্যায়পরায়ণতা স্থাপনের উৎকৃষ্ট উদাহরণ হলো রথলট্ঠি জাতক১। উক্ত জাতকে উল্লেখ রয়েছে 
যে উভয় পক্ষের কথা না শুনে বিচার করা অন্যায়৷ এ জাতকে বোধিসত্ত্ব গাথায় বলেছেন; 
হেন মিথ্যা অভিযোগ শুনি কত শত, সর্বদা রাজার দ্বারে হয় উপস্থিত 
ধর্ম অবতাররূপ কিন্তু রাজা যিনি, বিচার কি করিবেন একপক্ষে শুনি”।১৭ 
এখানে দেখা যায়, বোধিসত্বের কথা শুনে রাজা ন্যায় বিচার করে যথাধর্্ম প্রতিষ্ঠা করেন। 
৫. কৃতজ্ঞতা স্বীকার 
উপকারীর উপকার স্বীকার করা মহত্বের লক্ষণ। এ জগতে এমন কিছু লোক আছে যারা উপকারীর 
উপকার স্বীকার করতে চায় না। এই অকৃতজ্ঞরা কোন সুযোগ পেলে উপকারীর সামান্য উপকার 
করলে তা আবার প্রচার করে। তাই নৈতিকতার এই গুণটি সকল সংকীর্ণতার উর্দ্ধে থেকে প্রকৃত 
দাতার হৃদয় সর্বদা মানবিক মহত্বে উজ্জ্বল থাকে। কোনো এক রাজা যুদ্ধে পরাস্ত হয়ে পলায়ণ 
কালে এক জনপদবাসীর গৃহে আশ্রয় পেয়েছিলেন এবং সেই ব্যক্তিকে অর্ধরাজ্য দিয়ে কৃতজ্ঞতা 
প্রদর্শন করেছিলেন মহাশ্বরোহ জাতকে১৮। কৃতজ্ঞ শুকের কাহিনী আছে মহাশুক জাতকে১৯। 
৬. সদুপদেশ দান 
কথায় আছে “সৎসঙ্গে HAH’ | যারা মহৎ শ্রেষ্ঠ তাদের সাথে বসবাস করলে হৃদয় মন আলোকিত 
হয়। তাদের সদুপদেশে এমনকি কলুসিত মানুষও আলোর পথে এগিয়ে যায়। নৈতিকতার এই 
গুণটি তাই অতীব প্রয়োজনীয়। সদুপদেশ দান বিষয়টি জাতক সাহিত্যে বহু গল্পে লক্ষ্য করা যায় 
তার মধ্যে রয়েছে সুত্যাগ জাতকে২০ বোধিসত্ত্ব কর্তৃক রাজাকে, তল জাতকে২১ পুত্র কর্তৃক 
পিতাকে, সুপারগ জাতকে২২ অন্ধনিয়ামক কর্তৃক নাবিকদের এবং দূত জাতকে২৩ বোধিসত্ত্ব কর্তৃক 
রাজাকে সদু'পদেশ দানের মাধ্যমে তাদেরকে পাপমুক্ত করে কল্যাণের পথে এগিয়ে নিয়ে যায়। 
৭. চরিত্রগুণ 


চরিত্র এমন এক শক্তি, ব্যক্তিত্বের এমন একটি দিক যা ন্যায়-নীতি ও নৈতিক জীবনাচরণের সঙ্গে 
ঘনিষ্ঠভাবে সম্পৃক্ত। চরিত্র মানজীবনের এক মহামূল্যবান অবিনাশী সম্পদ। মানুষের সব ধরনের 
সম্পদের মধ্যে চরিত্রই সর্বশ্রেষ্ঠ। "The crown and glory of life is character.” চরিত্র মানব 
জীবনের গৌরব মুকুট। মুকুট যেমন সম্রাটের শোভাবর্ধন করে তেমনি চরিত্রও মানজীবনের সৌন্দর্য 
বৃদ্ধি করে। সততা, সহৃদয়তা, সংবেদনশীলতা, ন্যায়পরায়ণতা,. ক্ষমা, ওদার্য কর্তব্যপরায়ণতা, 
গুরুজনে ভক্তি, মানবিকতা ও আত্মসংযম ইত্যাদি সচ্চরিত্রের লক্ষণ। পৃথিবীতে যাঁরা চিরস্মরণীয় 
হয়ে রয়েছেন তারা ছিলেন চরিত্র শক্তিতে বলীয়ান। কোনো প্রলোভনই তাদেরকে ন্যায় ও সত্যের 
পথ থেকে বিচ্যুত করতে পারেনি। এমনই চরিত্রের এক উজ্জ্বল দৃষ্টান্ত মহামানব বুদ্ধ! মাতৃপোষক 
জাতকে২৪ উল্লেখ আছে যে, কীভাবে এক শীলবান মাতৃপোষক শ্বেতহস্তী তার চরিত্রগুণ বলে 
বন্দিদশা হতে মুক্তি লাভ করেছিলেন। তাছাড়া পানীয় জাতকের মধ্যে দেখা যায় যে, চরিত্র 
সংশোধন করে বোধিজ্ঞান লাভ করেছিলেন। 


৮. দানে প্রবৃদ্ধি 


“দানং হি বোধিসত্বৃস্য বোধিঃ।২৬ বোধিসত্ববের বোধিদানেই প্রতিষ্ঠিত। নিঃস্বার্থ ভাবে কাউকে কিছু 
দেয়া বা ত্যাগ করাকে দান বলা হয়। দানের অপর নাম ত্যাগ। সংসারে যদি পরস্পরের ত্যাগ না 
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থাকে, তবে পরিবার, সমাজ, রাষ্ট্র তথা জগৎ অচল হয়ে যেতো। তাই দানের প্রয়োজনীয়তা 
অপরিসীম। তাছাড়াও দানে চিত্ত জাগ্রত হলে চিত্তে যে প্রসন্ন ভাবের উত্তব হয়, সেই প্রসন্নিত 
চিত্তে শীল, সমাধি, শ্রদ্ধা, মৈত্রী, করুণা ইত্যাদি উদ্ভব হয়। দান সম্পর্কে শশজীতক২৭, বিষহ্য 
SSS”, জ্যোৎস্না SSH? প্রভৃতি জাতকে উত্তমরূপে দানের প্রবৃদ্ধি ফুটে উঠে। এবং দশব্রান্মাণ 
জাতকে দানের উপযুক্ত পাত্র এবং এর ব্যাখ্যা রয়েছে। 


৯. মহানুভবতা 
পৃথিবীতে নিজেকে খাঁটি ও উন্নত করে গড়ে তোলাই মানুষের কাম্য। মহানুভব ব্যক্তি এদিক থেকে 
এগিয়ে আছে। নৈতিকতার এই গুণটি আদর্শের উত্কর্ষতা গুণ বোঝাতে ব্যবহৃত হয়ে আসছে। 
মানব জীবনের সৎ গুণাবলী মধ্যে মহানুভবতা অন্যতম। অপরের জন্য নিজের স্বার্থ ত্যাগ করতে 
পারহি মহানুভবতা। জাতক সাহিত্যে বোধিসত্ত্বের মহানুভব গুণটি ফুটে উঠেছে। ন্যশ্রোধমৃগ- 
জাতক, এ দেখা যায় যে মৃগেরা রাজাকে প্রতিদিন আহারার্ঘে একটি মৃগ দিবে বলে নিয়ম 
করলো | একদিন এক সসত্ব মৃগীর সেখানে যাবার সময় উপস্থিত হলো। ন্যগ্রোধমৃগ মৃগীর পরিবর্তে 
নিজের প্রাণ দিতে চাইল। রাজা বিস্মিত হয়ে মৃগীর মহানুভবতা উপলোকন করে সকলকে মুক্তি 
দিয়ে ছিলেন। 
১০. মৈত্রীভাবনা 
বৌদ্ধধর্ম বিশ্বমৈত্রীর ধর্ম কিংবা বলা যায় অহিংসার ধর্ম। মৈত্রী হচ্ছে জীবের প্রতি প্রেম বা ভালবাসা। 
“মৈত্রী শব্দের পালি Great, সংস্কৃত মৈত্রী। “পালি-বংলা অভিধান’ অনুসারে মেত্তা শব্দের অর্থ 
হচ্ছে, “মিত্রতা, বন্ধুতাপূর্ণ সম্পর্ক, সকল প্রাণীর প্রতি মৈশ্রীভাব, সদিচ্ছা, উপচিকীর্ষা, দয়ার কার্য, 
প্রিয় ব্যক্তি, প্রণয়পাত্র, প্রগাঢ় অনুরাগ, সংসর্গ, সংযোগ, দয়াবোধ, সহানুভূতি, সমবেদনা, মিত্রভাব 
প্রভৃতিৎ২। মৈত্রীর ইংরেজী প্রতিশব্দ হলো Metta, loving-kindness, Friendliness, 
goodwill, benevolence & universal love.” মৈত্রী হিংস্রতা ও গ্লানি থেকে মানুষের মনকে 
মুক্ত করে। তথাগত বুদ্ধ বলেছেন, 
মাতা যথা নিয়ং YR আয়ুসা এক পুত্তমনুরক্খে, 
এবম্পি সব্বভূতেসু মানসং ভাবয়ে অপরিমাণং।৩ 

অর্থাৎ মাতা যেমন তার নিজের প্রাণের বিনিময়ে একমাত্র পুত্রের জীবন রক্ষা করে সেরূপ 
সর্বজীবের প্রতি অপ্রমেয় মৈত্রী পোষণ কর। 

জাতক সাহিত্যেও মৈত্রী সম্পর্কিত আলোচনা রয়েছে। নন্দিক মৃগজাতকত৫ এর মধ্যে নন্দিক 
নামক এক পিতৃভক্ত মৃগ মাতা-পিতার প্রাণরক্ষার জন্য নিজে বন্দী হয়েছিলেন। এ জাতকে মৈত্রী 
দিলেন এবং নিশ্চিন্ত ভাবে দাঁড়াইয়া রহিলেন। বোধিসত্তবের মৈত্রী ভাবের প্রভাবে রাজা শরনিক্ষেপ 
করিতে সমর্থ হইলেন DU 
১১. ধর্ম-অধর্ম বিচার 
নৈতিক বৈশিষ্ট্য গুলোর মধ্যে একটি বিশেষ বৈশিষ্ট্য হলো ধর্ম-অধর্ম বিচার। অর্থাৎ কুশল-অকুশল, 
সত্য-মিথ্যা, সঠিক-বেঠিক, ন্যায়-অন্যায় প্রভৃতি বিচার করে সমাজে নীতি প্রতিষ্ঠা করা। জাতক 
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সাহিত্যে ধর্ম-অধর্মের বিশ্লেষণ সুন্দর ভাবে ব্যাখ্যা করা হয়েছে। মহাধর্মপাল জাতকেৎ৭ এ সম্পর্কে 
গাথায় আছে, 

ধর্মপথে চরি : মিথ্যা নাহি বলি 

পাপকর্ম করি নিয়ত বর্জন 

যা কিছু অনার্য সমস্তই ত্যাজ 

তাই তরুণের না হয় মরণ।৩৮ 
এছাড়াও ধর্মজাতকেও» ধর্ম-অধর্মের বিচার নিয়ে ধর্মের জয় হয়। জনসন্ধ জাতকে০ জনসঙ্ধের 
উপদেশ কি কি ধর্ম পালন করলে সুখ এবং কি কি ধর্ম অবহেলা করলে দুঃখ হয়। বিধূরপণ্ডিত 
জাতকে১ বিধূরের অটল ধর্ম পরায়ণতার এক উজ্জ্বল দৃষ্টান্ত পাওয়া যায়। 
১২. সম্মানীয় ব্যক্তির যথাযোগ্য সম্মান প্রদর্শন 
জীবনকে সুন্দর, ও সার্থক করার জন্য চাই নৈতিক শিক্ষা । আমাদের নৈতিক চরিত্রের উন্নতিই 
যদি সাধিত না হয় তবে বিদ্যার কোনো মহিমাই থাকেনা | আমাদের সমাজের দিকে একবার চেয়ে 
দেখলে দেখা যাবে যে গুরুজনদের প্রাপ্য সম্মান, শিক্ষা, গুরুর উপযুক্ত মর্যাদা কেউ দিতে চায় না। 
কিন্তু সম্মানীয় ব্যক্তির যথাযোগ্য সম্মান প্রদর্শন নৈতিকতারই একটি wet) আদীপ্ত জাতক*২ এর 
মধ্যে রাজা বোধিসত্তবের সম্মান প্রদর্শনে দান করেছিলেন। 
১৩. অহিংসা প্রতিষ্ঠা 
বুদ্ধ বাণীর অহিংসামন্ত্র আজ বিশ্বস্ভার উদার আহান। শুধু মানুষ নয়, যে কোন প্রাণীর প্রতি 
হিংসা করা পাপ। সকলে দণ্ডকে ভয় করে, সকলে নিজের প্রাণকে ভালবাসে, সকলে জগতে 
বেঁচে থাকতে চায়; কেউ মৃত্যুকে বরণ করতে চায় না। সুতরাং নিজের সাথে তুলনা করে কাউকে 
আঘাত করা কিংবা হত্যা করা উচিত নয়।৪৩ শুধু অনুচিত নয়, এটা মহাপরাধও বটে। মহামানব 
বুদ্ধ বলেছেন, 

নহি বেরেণ বেরাণি সম্মস্তী'ধ কুদাচনং 

অবেরেন চ সম্মস্তী এস ধন্মো সনস্তনো 18৪ 
অর্থাৎ বৈরিতা বা হিংসা দিয়ে জগতে বৈরিতা দমন করা যায় না। বৈরিতা বা হিংসা দমন করতে 
প্রয়োজন অহিংসাঁ। এটাই সনাতন ধর্ম। অহিংসার বাণীই সবচেয়ে প্রাচীন এবং অর্থবহ। এর প্রমাণ 
জাতক সাহিত্যে পাওয়া যায়। রাজাকে hry কীভাবে যজ্ঞানুষ্ঠান বন্ধ করে অসংখ্য প্রাণীর 
জীবন রক্ষা করে অহিংসা প্রতিষ্ঠা করেন অষ্টশব্দ জাতকে।৪৫ দ্বিগী জাতকে৬ দেখা যায় যে, 
একটা দ্বিপী নানা উপায় আবলম্বন করে এক ছাগীর প্রাণরক্ষা করেছিল। 
১৪. শীলবান 
শীল’ হলো সৎ আচরণ যা নৈতিক উৎকর্ষতার ভিত্তি। পালি ‘সীল’ বা বাংলা ‘শীল’ শব্দের 
অর্থ হচ্ছে চরিত্র বা স্বভাব। “পালি-বাংলা অভিধান” অনুসারে “সীল” শব্দের অর্থ, ‘শীল, স্বভাব 
প্রকৃতি, প্রকার, ভাব, চরিত্র, ধর্ম, সত্যের সহিত উপযোগীতা, পরিচ্ছন্ন, শারীরিক বা মানসিক গঠন, 
অভ্যাস, রীতি, ব্যক্তি বা বস্তুর বিশিষ্ট ধর্ম বা গুণ, খ্যাতি, নাম, ব্যবহার, আচরণ, অন্যের প্রতি 
ব্যবহার, চালচলন।৪৭ প্রকৃতপক্ষে, চরিত্র গঠনের নিয়মাবলীকেই শীল বলা হয়। কায়, বাক্য ও 
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মনের রুক্ষতা ও কর্কশতা নিবারণ, উচ্ছৃত্বলতার অপসারণ, বধ-বন্ধন-প্রহার, আটক, righ, 
ব্যাভিচার, মিথ্যাকথন, পিশুন বাক্য, সম্প্রলাপ বাক্য বা বৃথা বাক্য, পুরুষবাক্য, নেশাদ্রব্য গ্রহণ 
প্রভৃতি থেকে বিরতই শীলের কার্য।£*" শীল সম্পর্কে জাতক সাহিত্যে বছুকাহিনী রয়েছে। 
শীলমীমাংসা Bese শীলপালনের এক অভূতপূর্ব উদাহরণ। এছাড়াও শীলমীমাংসা জাতক€০ 
একই নামে হলেও এতে শীলপালনের ভিন্নরূপ পাওয়া যায় যেখানে বোধিসত্ব বলেছেন, 

“শীলেই কল্যাণ হয় শীলের সমান এ জগতে অন্য গুণ নাহি বিদ্যমান 

বিষধর সর্প এক ছিল শীলবান, সেই হেতু কেহ তার না বধিল প্রাণ” 
কারপ্তিক জাতকে€২ আচার্যকর্তৃক শিষ্যদের শীলব্রত পালনের কথা উল্লেখ করা আছে। একই নামে 
পুনরায় শীলমীমাংসা জাতকে€৩ বোধিসত্ব কর্তৃক পঞ্চশীল পালনের কথা আছে। যেমন: 

“শীল আর বিদ্যা, এই দুয়ের ভিতর, কোনটা পাইতে যোগ্য অধিক আদর 

হয়েছিল মনে এই প্রশ্নের উদয়, বিদ্যা হতে শীল বড়, জানিনু নিশ্চয় 

উচ্চ কুলে জন্ম কিংবা অতি সুশ্রী দেহ, শীল তুলনায় এরা নহে কিছু কেহ 

শীলধনে ধনী যেই বিদ্যায় তাহার, নাহি কোনো প্রয়োজন, বুঝিলাম সার 1৮৫৪ 
এছাড়াও নন্দিকমূগ জাতকে£৫ নন্দিক নামক মৃগের শীলপ্রভাবের উল্লেখ আছে। 
১৫. জ্ঞান প্রাপ্তি 
জ্ঞান মানুষের ভিতরে সুপ্ত মনুষ্যত্ববোধকে জাগিয়ে তোলে। মানুষের মানবিক গুণগুলোকে 
প্রকাশিত করে। ফলে মানবজীবনের নৈতিক দিক সুপ্রতিষ্ঠত হয়। জ্ঞান প্রাপ্তির অন্যতম লক্ষ্যই হচ্ছে 
সুশিক্ষার মাধ্যমে মানবচিত্তে নৈতিক মূল্যবোধের উৎসারণ এবং তার মাধ্যমে নৈতিক মূল্যবোধ 
সম্পন্ন মানুষ গড়ে তোলে। এই সম্পর্কে জাতক হতে শিক্ষা লাভ করা যায়। শোণানন্দ Stora 
দুই সহোদরের মধ্যে বৃদ্ধ মাতা-পিতার সেবা cera নিয়ে মতভেদ অতর কনিষ্ট জন জ্ঞান প্রাপ্তির 
মাধ্যমে তার ভুল বুঝতে পেরে নিজের দোষ স্বীকার করে মাতা-পিতার সেবার ভার পেলো। 
১৬. ক্রোধ নিবারণ 
পালি “কোধ' বাংলা ও সংস্কৃতে ‘ক্রোধ’ শব্দের রূপান্তর মাত্র। ষড়রিপুর অন্যতম রিপু “ক্রোধ” 
‘ক্রোধ’ বলতে রাগ, রোস, CRA, বিক্ষোপ ইত্যাদিকে বোঝায়। স্বার্থের সংঘাতে কিংবা অন্য কোন 
কারণে ক্রোধের উৎপত্তি হয়। ক্রোধ উৎপন্ন হলে মানুষ হিতাহিত জ্ঞান হারিয়ে ফেলে। ক্রোধান্ধ 
মানুষ তখন শুধু পরের ক্ষতি করে না, নিজেরও সর্বনাশ করে বসে। ক্রোধ আয়ুক্ষয় করে, ক্রোধ 
নানা রোগের কারণ ।* ক্রোধ জীবনের উজ্জ্বল সম্ভাবনাকে সমূলে ধ্বংস করতে পারে। তাই ক্রোধ, 
অহমিকা ও অহংকারকে সর্বতোভাবে পরিত্যাগ করতে হবে। মানুষের স্বভাবজাত যত প্রকার 
অশুভশক্তির দ্রুত উত্থান ঘটে তাদের মধ্যে ক্রোধ হলো প্রধান। ক্রোধের আগুনে যাতে সংসারে 
দাবানল সৃষ্টি হতে না পারে সে জন্য CHATS দমন করতে হয়।৫* ক্রোধ নিবারণ করতে পারলে 
অনেক বিপদ থেকে নিজেকে রক্ষা করা যায়। খুল্লবোধি জাতকে€১ বোধিসত্ব ক্রোধ দমন করে এক 
যথেচ্চাচার রাজাকে বিনয়ী করলেন। এ জাতকে মহাসত্ব বললেন, “মহারাজ ক্রোধ মহাদুঃখকর ও 
মহাবিনাশদায়ক।৮”৬০ তিনি গাথায় বলেন; 

“ক্রোধে অভিভূত হয়ে, হোর কত জন 
নিজেই নিজের করে অনিষ্ট সাধন 
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সাধা লক্ষ্মী ক্রোধেভরে পায়ে ঠেলি যায় 
নানা ভয়ংকর দোষ ক্রোধের সহায়।”১ 

এছাড়াও সুমঙ্গল জাতকে*২ ক্রোধ নিবারণের মাধ্যমে রাজা কর্তৃক ক্ষমা প্রাপ্তির দৃষ্টান্ত দেখা যায়। 
এখানে গাথায় উল্লেখ আছে, 

“অতিক্রুদ্ধ হইয়াছি, জানি ইহা মনে রাজা যেন দণ্ড নাহি দেন কোন জনে 

ক্রোধে we দিলে হয় রাজার অখ্যাতি, দণ্ড গ্রস্ত ব্যক্তি পায় অযথা দুর্গতি’।** 
১৭. লোভ-ছ্বেষ-মোহ ত্যাগ 
লোভ-দ্বেং-মোহ ত্যাগ করতে পারলেই নৈতিক গুণগুলো বিকশিত হবে। এ তিনটি দোষ মানুষকে 
তার মনুষ্যত্ব হতে বিচ্যুত করে ফেলে | লোভ মানুষকে পাপ কাজে, CAT মানুষকে ক্রোধ ও হিংস্রতা, 
মোহ মানুষের মনকে অন্ধকারাচ্ছন্ন করে রাখে। “দোসো মহাসাবজ্জো, খিপ্পবিরাগী”-দ্বেষ 
মহাপাপ ।*৪ মোহ অর্থ অজ্ঞানতা। এর কারণে AGAT মৃহযমান হয়ে যায়। “মোহ মহাসাবজ্জো, 
দন্ধবিরাগী” - মোহ মহাপাপ এবং এর বিদূরণ ও দীর্ঘকালসাপেক্ষ।৬৫ জাতক সাহিত্যে লোভ-দ্বেষ- 
মোহ ত্যাগ পূর্ব সত্য পথে সুপরিচালিত হওয়ার প্রমাণ পাওয়া যায়। সহ্য জাতকে্* উল্লেখ আছে, 
এক amt রাজার পুরোহিত হবে এই প্রলোভন পেয়েও তিনি তা ত্যাগ করে প্রব্রজ্যা ধর্মে সুদৃঢ় 
থাকেন। শঙ্কপাল জাতকে” নাগরাজ মানবজন্ম লাভের আশায় নরলোকে পোষধ পালন করতেন। 
একদিন তাকে কিছু লোক বধ করতে আসলে আলার নামক এক ব্যক্তি তাকে অর্থ দিয়ে মুক্তি 
দেন। রাজা তাকে নাগলোকে নিয়ে গিয়ে আদর ww করে কিন্তু রাজা সেই Ay উপেক্ষা করে 
অর্থ ভোগ সুখ ত্যাগ করে তিনি প্রব্রজ্যা গ্রহণ করেন। মুকপঙ্গু জাতকে*” দেখা যায়, রাজপুত্র 
তেমিয় রাজ্য সুখের লোভ ত্যাগ করে জাগতিক মোহ মুক্ত হয়ে প্রত্রজ্যা গ্রহণ করেন। 
১৮. বুদ্ধিমত্তা 
বুদ্ধিমত্তার দ্বারা মানুষ পাপ-পুণ্য, ভাল-মন্দ, দোষ-গুণ প্রভৃতি নৈতিক দিকগুলো বিচার বিবেচনা 
করে সিদ্ধান্ত গ্রহণ করতে পারে। এতে করে অনিষ্ট হওয়ার কোন সম্ভবনা থাকেনা। বুদ্ধি দ্বারা 
আত্মরক্ষাও করা সম্ভব হয়। সুতনুজাতকে*৯ এক ব্যক্তি মাতার প্রাসাচ্ছাদনের জন্য অর্থ প্রাপ্তির 
আশায় যক্ষের কবলে গিয়েছিল এবং বুদ্ধি বলে আত্মরক্ষা ও যক্ষের দমন করেছিল। 
১৯. কুপ্রবৃত্তিদমন 
জীবনের যথার্থ ও 318 বিকাশের জন্য কুপ্রবৃত্তি দমন করতে হবে। সৎ প্রবৃত্তি গ্রহণ করতে হবে। — 
জীবন গঠনে জীবনের বিকাশে সৎপথে চলার প্রয়োজনীয়তা অপরিসীম । খুল্পনারদ জাতক"? এর 
মধ্যে পিতা তার পুত্রকে সদু'পদেশ দানের মধ্যে কুপ্রবৃত্তি দমন করে। তিনি গাথায় বলেন, 

“লাভ যশ মান সমাদর সব ঠাই, পঙ্কে আর এ সকলে ভেদ কিছু নাই 

পড়িলে এ পন্কে বৎস জানিবে নিশ্চয়, বাড়ে লোভ, ক্রমে হয় ব্রন্মাচর্য ক্ষয়।”১ 
পুনরায় তিনি বলেন, 

‘পরচর্চা, মদ্যপান, সংসর্গ ধূর্তের, রাজসভা আর গৃহ সুবর্ণকারের 

দূর হতে এ সকল ত্যজিবে সতত; Wer তৈলবাহী যথা দুর্বিষম পথ ।”২ 
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২০. মানব মর্যাদা প্রদান 


মানবমর্যাদা প্রদান করা নৈতিকতার আরেকটি বিশেষ গুরুত্বপূর্ণ গুণ বা বৈশিষ্ট্য। মানুষকে তার 
কাজের সঠিক মূল্যায়ণ করতে পারা হলো মানব জাতির নীতিবোধের পরিচায়ক। কেননা বর্তমান 
সমাজব্যবস্থায় লক্ষ্য করলে দেখা যাবে যে, মানবমর্ধাদা দিন দিন অবক্ষয় হচ্ছে এতে করে সমাজে 
বিশৃঙ্খলা দেখা যায়। জাতক পাঠের তৃকসার জাতক" এর মধ্যে নরহত্যার অপরাধে বোধিসত্ব ও 
গাথায় বলেন, 

“বিপত্তি কালে কেহকরিয়া ক্রন্দন, পায় কি সুফল কভু বলুন রাজন 

শক্র হাসে দেখি তারে বিপদে কাতর, কান্দি না আমরা সেই হেতু নৃপবর 1৮৭৪ 
বোধিসত্বের এই ধর্মসঙ্গত বাক্য শুনে রাজা অনুসন্ধান করে জানলেন এরা নির্দোষ। অতঃপর 
অতি সম্মানের সহিত অন্যান্য পদে নিযুক্ত করে রাজা মানব মর্যাদা সুপ্রতিষ্ঠিত করেন। 
২১. অসীম বীর্যবল 


বীর্য হলো বীরত্ব, অধ্যাবসায়, কর্মশক্তি বা কর্ম-প্রবণতা। আলস্য, অকুশল বিষয়ে আসক্তি, নিজের 
প্রতি অশ্রদ্ধা ও অবিশ্বাস এসব বীর্যের প্রতিপক্ষ | বীর্য কোন শারীরিক শক্তি নয়, যদিও এটা মানুষের 
সম্পদ বিশেষ, এটা হচ্ছে মানসিক বা চারিত্রিক শক্তি বা দৈহিক শক্তির বহু উর্ধে।*৫ ঘট জাতকে”৬ 
বানারসীরাজ ঘট বিশ্বাসঘাতক অমাত্যের চক্রান্তে কোশলরাজ বন্ধকর্তৃক পরস্ত ও শৃঙ্খলাবদ্ধ 
হয়েছিলেন; কিন্তু শেষে অসীম বীর্যবলে আততায়ীকে মুগ্ধ করে পুনর্বার রাজ্য পেয়েছিলেন। 
জবনহংস জাতকে"" হংসরাজের বীর্যবশতঃ দুটি হংসের উদ্ধার করা হয়। 


২২. প্রব্রজ্যা গ্রহণ 


নৈতিক পথ অবলম্বন করার একটি সঠিক পথ হলো ধর্মানুশাসনে পরিচালিত হওয়া। ধর্ম মানুষকে 
সঠিক পথে সৎ ভাবে চলার শিক্ষা প্রদান করে। ধর্ম মানুষের মনের ভেতর থেকে অকুশল দূর করে 
কুশল দিক গুলো প্রস্ফুটিত করে তুলে। আর এর সঠিক দিক হলো প্রব্রজ্যা গ্রহণ করা। জাতক 
সাহিত্যের বছ পাঠে দেখা যায় যে, রাজা, রাজপুত্র, ব্রাহ্মণ, আমত্যগণ বছ ভাবে রাজ্য সুখ প্রাপ্তি 
সত্তর সকল মোহ পার্থিব সুখ ত্যাগ করে প্রব্রজ্যা ধর্মপ্রহণ করেন। এর মধ্যে উল্লেখ যোগ্য 
হলো-_সুসীম SSS যেখানে জীবনের অনিত্যতা দেখে রাজপদ ত্যাগ করে রাজা প্রব্রজ্যা গ্রহণ 
করে। কুষ্ণজাতকে”৯ ধনীর পুত্র কৃষ্ণকুমারের প্রব্রজ্যাগ্রহণ। মহাপদ্ম জাতক’? যেখানে রাজার 
আদেশে পদ্মকুমার প্রপাত হতে নিক্ষিপ্ত হয়েছিলেন কিন্তু এক দেবতার অনুগ্রহে রক্ষা পেয়ে প্রব্রজ্যা 
গ্রহণ করেছিলেন। অকীর্তি জাতকে”১ Voy ব্রান্মণকুমার অকীর্তি ও তার efus প্রব্রজ্যা গ্রহণ । 
বিস- ২ এক ব্যক্তি তার ছয় সহোদর, এক ভগিনী, এক দাস, এক দাসী ও এক সখা 
সঙ্গে নিয়ে প্রব্রজ্যা গ্রহণ করেছিলেন। অয়োগৃহ Secs’? অয়োঘর কুমারকে রাজ্যে অভিষেক 
করার আয়োজন হলো, তখন বিষয়ের অনিত্যতা দেখে তিনি রাজ্য ত্যাগপূর্বক প্রব্রজ্যা গ্রহণ 
করেন। জয়দ্বিয় জাতকে” দেখা যায়, নরমাংস খাদক Bags পরিহারপূর্বক agent গ্রহণ 
করেছিলেন। 
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মানব জীবনে জাতকের বর্ণিত নৈতিকতার প্রভাব 


মানব জীবনে আচরণীয় নৈতিক বিষয়গুলো এক এক করে জাতক সাহিত্যে উঠে এসেছে। 
মানবজীবনে জাতকের বর্ণিত নৈতিকতার প্রভাব সর্বত্র লক্ষণীয়! যার মাধ্যমে সমাজকে আদর্শরূপ 
দান করা সম্ভব। জাতক সম্পর্কে বলা হয়েছে, “Jataka talesas morality tales which strive 
to teach people lessons about behaving well.""* মানুষের নৈতিক অগ্রগতির উৎ্কর্ষের 
সাথে সমাজ ও রাষ্ট্রের অর্থনৈতিক, প্রশাসনিক ও নৈতিক অবস্থার যোগ রয়েছে। ব্যক্তি নিয়েই 
সমাজ। তাই ব্যক্তির আচার-আচরণ, চিন্তা-চেতনা, সমাজের উপর যেমন প্রভাব বিস্তার করে 
তেমনি জাতক সাহিত্যে বর্ণিত ন্যায়-নীতি, রীতি-প্রথা, মূল্যবোধ, এবং আদর্শও ব্যাক্তির উপর 
প্রভাব বিস্তার করে। জাতকের নৈতিকতার দ্বারা তাই প্রতিষ্ঠিত করা যাবে আদর্শ ও নীতিবান 
সমাজ ও রাষ্ট্র 


উপসংহার 


জাতকের নৈতিকতা মানুষকে শিক্ষা দেয় ত্যাগ-তিতিক্ষা, শাস্তি-সম্প্রীতি, মৈত্রী-করুণা এবং প্রেম 
ও অহিংসা। নৈতিক পথ অবলম্বনের মধ্যেই দেশও জাতির সুখ-সমৃদ্ধি নিহিত। যুগে যুগে মহান 
সাধক ও মহামানবের দ্বারা জগৎ ধন্য হয়েছে। ধন্য হয়েছে তাঁদের নৈতিক শিক্ষা ও আদর্শের 
দ্বারা। তেমনি মহামানব গৌতম বুদ্ধের জাতকে বর্ণিত উপদেশসমূহ মানুষে-মানুষে সম্ভাব, সম্প্রীতি 
ও ভ্রাতৃত্ববোধ স্থাপন করে বিশ্বে অনাবিল শাস্তির পরিবেশ সৃষ্টি করতে উদ্বুদ্ধ করে। সুন্দর সমাজ 
বিনিমানে ও আর্থ-সমাজিক উন্নয়নে জাতকে অসাধারণ ভূমিকা পালন করে। তাছাড়া বিশ্বমৈত্রী 
ও বিশ্বশাস্তির অমোঘবাণীও জাতক সাহিত্যের মধ্যে পাওয়া যায়। 


তথ্য নির্দেশ ও টীকা 
১. ড. সুকোমল বুয়া ও ড. সুমন কাস্তি বড়ুয়া, ত্রিপিটক পরিচিতি এবং অন্যান্য প্রসঙ্গ, বাংলা 
একাডেমী, ২০০০, পৃ. 51 
২. পূর্বোক্ত, পৃ. 381 


৩. Anukul Chandra Banerjee, Buddhism in India and Abroad, The world press 
Private Ltd, Calcutta, 1973, p.110. 
8. 6. সুকোমল বড়ুয়া ও ড. সুমন কান্তি বুয়া, প্রাগুক্ত, পৃ. 861 
. শীস্তরক্ষিত মহাস্থবির, সংকলিত, পালি-বাংলা অভিধান, ১ম খণ্ড, বৌদ্ধ ধর্মীয় কল্যাণ ট্রাস্ট, 
২০০১, পৃ. ৬৬৮ | 
. ড. সুমন কান্তি বড়ুয়া ও শান্টু বড়ুয়া, জাতক সন্দর্শন, WONT পাবলিকেশন, ২০১১, পৃ. ৪৩। 


4. ড. সুকোমল «yup ও ড. সুমন কাস্তি seni, ত্ৰিপিটক পরিচিত এবং অন্যান্য প্রসঙ্গ, প্রাগুক্ত, 
পৃ. ৪৩। 


৮. পূর্বোক্ত, পৃ. ৪৩। 

s. রবীন্দ্র বিজয় বড়ুয়া, পালি সাহিত্যের ইতিহাস, বাংলা একাডেমি, ১৯৮০, পৃ. ২৬৭. 
১০. প্রমোদ রঞ্জন «Wat, পালি প্রকাশিকা, বাংলা একাডেমি, ১৯৮৫, পৃ. ৩০. 
১১. রবীন্দ্র বিজয় বড়ুয়া, প্রাগুক্ত, পৃ. ২৭০. 


e 


3 


23. 


১৩, 


২৭. 


বৌদ্ধ জাতক সাহিত্যে নৈতিকতা 209 


Morality-Wikipea, the free encyclopedia. en.wikipedia.org/wiki/morality. 
শ্রী ঈশান চন্দ্র ঘোষ অনূদিত, জাতক, ৫ম খণ্ড, করুণা প্রকাশনী, মাসুতসোম জাতক, জাতক 


নং: GOV! 


. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, 84 খণ্ড, মহাকপি জাতক, জাতক নং : 804) 
. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, ৩য় খণ্ড, Bait জাতক, জাতক নং : ৩১৩। 
. পূর্বোক্ত, ৩য় খণ্ড, রথলট্ঠি জাতক, জাতক নং : ৩৩২। 

. পূর্বোক্ত, ৩য় খণ্ড, রথলট্ঠি জাতক, জাতক নং : ৩৩২, পৃ. ৬৪। 


পূর্বোক্ত, OF খণ্ড, মহাম্বীরোহ জাতক, জাতক নং : ৩০২। 
পূর্বোক্ত, ৩য় খণ্ড, মহাশুক জাতক, জাতক নং : ৪২৯। 


. পূর্বোক্ত, ৩য় খণ্ড, সুত্যাগ জাতক, জাতক নং : ৩২০। 
. শ্ৰী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৪র্থ খণ্ড, তুল জাতক, জাতক নং : sau! 


পূর্বোক্ত, 84 খণ্ড, সুপারগজাতক, জাতক নং : ৪৬৩ | 


. পূর্বোক্ত, 84 খণ্ড, দূত জাতক, জাতক নং : ৪৭৮। 

. পূর্বোক্ত, ৪র্থ খণ্ড, মাতৃপোষক জাতক, জাতক নং : ৪৫৫! 
. পূর্বোক্ত, 84 খণ্ড, পানীয় জাতক, জাতক নং : ৪৫৯। 

. আচার্য শাস্তিদেব, বোধিচর্যাবতার, বাংলা একাডেমি। 


শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় খণ্ড, শশজাতক, জাতক নং : wy] 


. পূর্বোক্ত, ওয় «e, বিষহ্য জাতক, জাতক নং : 980! 

. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, s খণ্ড, জ্যোৎস্নাজাতক, জাতক নং : seul 
. পূর্বোক্ত, 84 খণ্ড, wap] জাতক, জাতক নং : ৪৯৫। 

. শ্ৰী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ১ম খণ্ড, ন্যপ্রোধ মৃগজাতক, জাতক নং: ১২। 


শাস্তরক্ষিত মহাস্থবির সংকলিত, পালি-বাংলা অভিধান, ২য় খণ্ড, প্রাগুক্ত, ২০০৮, পৃ. ১২৮০। 


. Nyanatiloka, Buddhist Dictionary, Manual of Budhist Terms and Doctrines, 


p.100. 


. সাধনানন্দ মহাস্থবির, সুত্তনিপাত, রাঙ্গামাটি, ১৯৮৭, পৃ.৩৭। 

. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় খণ্ড, নন্দিক মৃগজাতক, জাতক নং : ore! 
. পূর্বোক্ত, ৩য় খণ্ড, নন্দিক যৃগজাতক, জাতক নং ore, পৃ. ১৫৭। 

. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৪র্থ খণ্ড, মহাধর্ম্মাল জাতক, জাতক নং : ৪৪৭ | 


পূর্বোক্ত, 84 খণ্ড, মহাধর্মপাল জাতক, জাতক নং : ৪৪৭, পৃ. od! 


. পূর্বোক্ত, sf খণ্ড, ধর্ম জাতক, জাতক নং : ৪৫৭। 

. পূর্বোক্ত, 84 খণ্ড, জনসন্ধজাতক, জাতক নং : ৪৬৮। 

. শ্ৰী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৫ম খণ্ড, বিধুরপপ্তিত জাতক, জাতক নং : ৫৪৫। 
. শী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় খণ্ড, আদীপ্ত জাতক, জাতক নং: ৪২৪। 


210 Journal of the Department of Pali 


৪৩. ড. সুকোমল AWA ও ড. রেবতপ্রিয় «NI, পালি সাহিত্যে ধম্মপদ, বাংলা একাডেমী, ১৯৯৭, 
পৃ. bi 

88. পূর্বোক্ত, যমক বর্গ, পৃ. ১৯। 

৪৫. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, তয় we, অষ্টশব্দ জাতক, জাতক নং : ৪১৮ 

৪৬. পূর্বোক্ত, ৩য় খণ্ড, MAT জাতক, জাতক নং : ৪২৬। 

84. শীস্তরক্ষিত মহাস্থবির সংকলিত, পালি-বাংলা অভিধান, ২য় খণ্ড, প্রাগুক্ত, পৃ. ১৭০১। 


৪৮. ড. সুমঙ্গল VEN ও ড. বেলু রানী বড়ুয়া, বুদ্ধবাণীর poe, পালি ae বুদ্ধিস্ট স্টাডিজ বিভাগ, 
ঢাকা বিশ্ববিদ্যালয়, ২০১০, পৃ. ১১৩। 


৪৯. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় খণ্ড, শীলমীমাংসা জাতক, জাতক নং vog | 
৫০. পূর্বোক্ত, ex খণ্ড, শীলমীমাংসা জাতক, জাতক নং : ৩৩০। 

৫১. পূর্বোক্ত, ৩য় খণ্ড, শীলমীমাংসা জাতক, জাতক নং : ৩৩০, পৃ. ৬১। 

৫২. পূর্বোক্ত, OF খণ্ড, কারশ্ডিক জাতক, জাতক নং : ৩৫৬। 

৫৩. পূর্বোক্ত, ওয় খণ্ড, শীলমীমাংসা জাতক, জাতক নং ৩৬২। 

৫৪. পূর্বোক্ত, ৩য় খণ্ড, শীলমীমাংসা জাতক, জাতক নং : ৩৬২, পৃ. ১১৬। 

৫৫. পূর্বোক্ত, OF খণ্ড, নন্দিক মৃগজাতক, জাতক নং : ৩৮৫। 

৫৬. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৫ম খণ্ড, শোণনন্দ জাতক, জাতক নং : cog! 
৫৭. ড. সুকোমল WA ও ড. রেবতপ্রিয় Iya, পালি সাহিত্যে ধন্মপদ, প্রাগুক্ত, পৃ. ৮২। 


৫৮. ড. সুমন কাস্তি বুয়া, বৌদ্ধ দর্শনে পারমিতত্্, পালি এণ্ড বুদ্ধিস্ট স্টাডিজবিভাগ, ঢাকা 
বিশ্ববিদ্যালয়, ২০০৮, পৃ. cul 


৫৯. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় খণ্ড, খুল্পবোধি জাতক, জাতক নং : ৪৪৩। 
৬০. পূর্বোক্ত, ওয় we, খুল্পবোধি জাতক, জাতক নং : ৪৪৩, পৃ. ১৮। 

৬১. পূর্বোক্ত, ৩য় খণ্ড, খুল্লবোধি জাতক, জাতক নং : ৪৪৩, পৃ. sel 

৬২. পূর্বোক্ত, ৩য় খণ্ড, সুমঙ্গল জাতক, জাতক নং : ৪২০। 

৬৩. পূর্বোক্ত, OF খণ্ড, সুমঙ্গল জাতক, জাতক নং : ৪২০, পৃ. ২৫১। 

৬৪. সুদর্শন বড়ুয়া, প্রশ্নোত্তরে ত্রিপিটক, দ্বিতীয় খণ্ড, ১৬ মে ২০০৩, পৃ. ২৬৮, Qual 
৬৫. পূর্বোক্ত। 

৬৬. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় we, সহ্য জাতক, জাতক নং : oo! 
৬৭. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৫ম খণ্ড, শঙ্কপাল জাতক, জাতক নং : ৫২৪। 
৬৮. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৬ষ্ঠ খণ্ড, মুকপঙ্গ জাতক, জাতক নং : cor! 
৬৯. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় খণ্ড, সুতনুজাতক, জাতক নং : ৩৯৮। 
«o. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, 84 খণ্ড, খুল্লনারদ জাতক, জাতক নং : 844 | 
৭১. পূর্বোক্ত, 84 খণ্ড, খুল্পনারদ জাতক, জাতক নং ৪৭৭, পৃ. ১৫৩। 

৭২. পূর্বোক্ত। 


৭৩. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, OF খণ্ড, ত্বকসার জাতক, জাতক নং : ৩৬৮। 


বৌদ্ধ জাতক সাহিত্যে নৈতিকতা 211 


৭৪. পূর্বোক্ত, ওয় খণ্ড, ত্বকসার জাতক, জাতক নং : ৩৬৮, পৃ. ১২১। 


৭৫. ড. সুমন কান্তি sen, বৌদ্ধ দর্শনে পারমিতত্ব, পালি এণ্ড বুদ্ধিস্ট স্টাডিজ বিভাগ, ঢাকা 
বিশ্ববিদ্যালয়, ২০০৮ খ্রিষ্টাব্দ, পৃ. ৫৭। 


৭৬. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৩য় খণ্ড, ঘট জাতক, জাতক নং : ৩৫৫। 

৭৭. শ্রী ঈশান var ঘোষ, জাতক, প্রাগুক্ত, ৪র্থ খণ্ড, জবনহংস জাতক, জাতক নং : ৪৭৬] 
৭৮. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ex খণ্ড সুসীম জাতক, জাতক নং : ৪১১। 

৭৯. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, 84 খণ্ড, কৃষ্ণ জাতক, জাতক নং : 880| 

৮০. পূর্বোক্ত, 84 খণ্ড, মহাপত্ম জাতক, জাতক নং : ৪৭২। 

৮১. পূর্বোক্ত, 84 খণ্ড, অকীর্তি জাতক, জাতক নং : ৪৮০। 

৮২. পূর্বোক্ত, sd we, বিস জাতক, জাতক নং : ৪৮৮। 

৮৩. শ্রী ঈশান চন্দ্র ঘোষ, জাতক, প্রাগুক্ত, ৫ম খণ্ড, অয়োগৃহ জাতক, জাতক নং : ৫১০। 
৮৪. পূর্বোক্ত, ৫ম we, জয়দ্বিয জাতক, জাতক নং : ৫১৩। | 

৮৫. Jataka tales — Wikipedia, the free encyclopedia. En.wikipedia.org/wiki/jataka. 


About the Author 


Dr. Aiswarya Biswas, Asst. Professor, Dept. of Pali, University of 
Calcutta 


Dr. Anita Banerjee, Head, Dept. of Linguistics, Sanskrit College, Kolkata 


Dr. Bandana Mukhopadhyay (Bhattacharyya), Research Officer, Museum, 
The Asiatic Society, Guest Lecturer in Tibetan & Buddhist Studies, 
University of Calcutta | 


Dr. Chittaranjan Patra, Asst. Library & Information Officer, Indian 
Museum, Kolkata. 


Dr. Ramesh Prasad, Associate Professor & Head, Dept. of Pali & 
Theravada Buddhism, Sampurnanada University, Varanasi-221002 


Dr. Rinchin Phuntsok, Guest Lecturer, Tibetan Language and Literature, 
Department of Buddhist Studies, University of Delhi-110007 


Dr. Saheli Das, Guest Lecturer in Pali, Dept. of Languages, University 
of Calcutta 


Dr. Sanjib Kumar Das, Associate Professor & Head, Department of Indo- 
Tibetan Studies; & In-Charge, Centre for Buddhist Studies, Visva-Bharati 


Dr. Sudipta Barua, Lecturer, Department of Pali, University of Chittagong 


Prof. Dipak Kumar Barua, Ex- Director Nava-Nalanda Mahavihar & 
Professor of Department of Pali, University of Calcutta. 


Prof. Dr Bimalendra Kumar, Dept. of Pali & Buddhist Studies, Faculty 
of Arts, Banaras Hindu University, Varanasi-221005 (U.P.) 


Prof. Niru Barua, Dept. of Pali and Buddhist Studies, University of 
Dhaka, Bangladesh and Ratna Rani Das, M.Phil Researcher Dept. of Pali 
and Buddhist, Dhaka University. 


Prof. Dr Satyajit Layek, Professor, Dept. of Sanskrit, University of 
Calcutta 


Prof. Dr. Bela Bhattacharya, University Professor of Pali, University of 
Calcutta 


About the Author 213 


Prof. J. Sitaramamma, Centre for Mahayana Buddhist Studies, Acharya 
Nagarjuna University 


Prof. Suniti Kumar Pathak, Ex-Professor, Department of Visva-Bharati 
University, Santiniketan. 


Sri Hemendu Bikas Chowdhury, Editor, Jagajjyoti & General Secretary, 
Bengal Buddhist Association, Kolkata 


Ven. Varasambodhi 'Thera, International Meditation Centre, Buddhagaya 


Dr. Jayanti Chatterjee, Associate Professor, Department of Pali, 
University of Calcutta 


Dr. Sumanpal Bhikkhu (Subhasis Barua), Guest Lecturer, Department 
of Languages, University of Calcutta. 


- — + 


* 
< 
O 
- “১৮৮৯ 


m - 


B | M $ jamah I পিস 
G3 pà 


TO 
CA 


— 


pm f 
Iİ 


j 
: 


- 


LIST OF VOLUMES OF THE 
JOURNAL OF THE DEPARTMENT OF PALI 
WITH THE YEAR OF PUBLICATION AND 


THE NAMES OF 


1982-1983 
1984-1985 
1985-1986 
1987-1988 
` 1989-1990 
1996 
19977 
1998 
1999 
2000 
2001-2002 
2003 
200 
200 | 
2007-2009 


ann 


2013 
2013 


2014 


THE EDITOR 


Asha Das i | 


Centenary Volume of the 
Department of Pali 
Manikuntala Haldar De 






Jayanti Chattopadhyay 4 


Professor Benimadhab Barua 
125th Birth Anniversary of 


Commemoration Volume ' 
Saswati Mutsuddy 


Saswati Mutsuddy 





EDITORIAL BOARD 


~ 





‘ PROF. DHRUBAJYOTI CHATTOPADHYAY 
Pro-Vice-Chancellor, Academic Affairs, Chairperson 


Dr. SASWATI MUTSUDDY 
Head of the Department of Pali 


PROF. BELA 515 
PROF. MANIKUNTALA HALDAR DE 
DR. JAYANTI CHATTOPADHYAY 

DR. AISWARYA BISWAS | 


DR. SUBHRA BARUA 


